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PREFACE 


Nimbürka's commentary on the Brahma-Stitras known as the 
Vedinte P&n]&te Saurabha, and that of hus immediate disciple 
Srimviisa styled the Vedünta Kaustubha are the chief works of the 
school of philosophy assomated with the name of Nimbürke The 
latter 15 not, however, a mere commentary on the former, as 16 BOMe- 
times wrongly supposed, but full exposition of the views expressed 
in the Veddnta Pürjita Saurabha which 1s very terse and concise and 
15 not always clear Both the treatises are therefore essential for the 
proper understanding of the doctrine of Nimbürka 

Hitherto no translation of either of these works was available m 
the Engish language, and the task was undertaken by Dr Roma 
Bose (Chaudhuri) at the suggestion of Prof F W Thomas, Boden 
Professor of Sanskrit 1n the Univermty of Oxford, under whose super- 
Vision i5 was oarried out durmg 1934-1936, as part of the thems for 
the Degree of D Phil of that Unversity 

This authontetrye Hnghsh Edition of the Vedinta-Pirlata- 
Saurabha has been prepared after carefully comparing the manusaripte 
Nos E164, 2480, 2481 and 3278 of the India Office Library and the- 
printed Sanskrit texts of the KAA, Brmdiban and Chowkh&mb& 
Bere The translation of the Vedinta Kaustubba was based on the 
Ransknt texts of the Kad and Brmd&ban editions — Differences of 
readings of the various manuscripts and printed texta of both the 
treatises have been noted ım the footnotes 

Asis well known the doctrine of Advarta, aa developed by Samkara, 
was the earliest of the Vedéntio systems, and 1n the great efflorescence 
of philosophic thought in India durmg the 9th-16th, centuries, various 
achools of thought arose, mostly as protests against the extreme 
views held by the Advaita school There 1s no doubt that by reason 
of its great metaphysical appeal and the mgd application of logical 
canons, Samkara’s Advaita vide exercised the most profound mfluence 
on Indian thought and marked him cut as the greatest philosophical 
genius born in this country His mmstence, however, on the sole 
reality of 'Abheda' or non difference and the unreality of Bheda or 
difference evoked strong reactions, the foremost of which was the 
Vihistidvaite-videa of REmEnuja, whose mportance was only second 
to that of Samkara According to him the reality 1$ not an abstiact 
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concept in the Samkarite sense ın which the non difference completely 
loses 1ts identity, but 1s a synthetic unity of both—the relation between 
the two being that of the substance attmbute That m, the attribute 
18 different from the substance 1n the sense that 16 mheres 1n 1t though 
the latter cannot be equated with any particular attribute and 18 not 
& mere assemblage of them all, but 1s something over and above In 
other words, the substance and the attribute, or the unity and plurality 
are both real and form an organic whole, and the relation between 
them 18 the relation of non difference, and not of absolute identaty 
R&mAnuja's doctzine 1s hence known as Vidigtidvaite vida or qualrfied 
monism as against the absolutism. of Samkara 
, who followed Rāmānuja, agreed that the relation 
between the Brahman and the Universe was that of non-difference, but 
while the latter identified Brahman with Viggu, according to Srikanth 
rt was Érva His theory 1s therefore called Viwta Sividvaita vida 
The school of Bh&skara holds that both the unity and plurality are 
real The relation between the two 18 one of difference-non-differenoe 
during the effected state of Brahman,ie durmg the oommio existence 
and. creation, but one of complete identity durmg the causal state of 
Brahman, 10 during salvation and dissolution In other words, the 
individual Soul or Jive, during the state of Samséra, 1s different from 
Brahman due to the presence of the Upüdhus (limiting adjuncts) 
such as the body, the sense organs, eto , but when these are not present 
and ıb 1s Mükte, the Jiva becomes absolutely identical with Brahman 
of which 1t 1 only the effect Similarly, the world 1s both different 
and non-different from Brahman durmg creation, but identical with 
Hm in Pralaya (dissolution) Hence Bhiskara’s view 18 known as 
‘Aupidhika Bhed&bheda viida’,1e the Bhed&bheda relation between 
Brahman and the Universe uw only Aupädhka or due to the limiting 
adjuncts only and therefore lasta as long as these adjuncts last But 
when the Samsüra is over and the Up&dhis are no more, there 14 no 
longer any Bheddbheda between Brahman and the Universe, the former 
alone becomes the reality and no separate soul or matter can then 
exist 
Baladeva's school also adzhitted the realty of both the unity 
and plurality Ina sense, both the Jiva and the Jagat are different 
from Brahman but m another they are non-different as effecta of 
Brahman This relation of n difference 18 transcendental 
and cannot be comprehended b and must be accepted on the 
authority of the Borrptures ( ton) His doctrine goes, therefore, 
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under the name of 'Aomtya Bhedábheda-vüda', 16 the Bheddbheda 
relaizon of Brahman and the Universe ıs Acwnéya or incomprehensible 
by reason 

The doctrine of Nimbürka, which developed 1n the atmosphere of 
general reaction against Samkara’s Advaitasm, shared the views of the 
above schools mn their msistence on the reality of the Many According 
to Nimb&rka, Brahman and Jiva-Jagat are equally real as was also 
held by Rém&nuya, but the difference between them 1s not superseded 
by non difference as the latter supposed In fact, the difference 
between the two 1s Just as significant as ther non difference While 
ib 18 true, as Ram&nuja thought, that the Jiva-Jagat or the entare 
universe 1nheres 1n the unity of Brahman as an organio whole and as 
such can lay no claim to separate existence, yet as the effect 15 different 
from the cause, 1n the samo sense 18 the Many different from the One, 
and ther differenco 18 as fundamental as ther non difference 
Nimbürka's system has therefore been called the Suibhduska-Bhedd- 
bheda-vdda 1n. which the relation between Brahman and the Jiva-Jagat 
15 regarded as one of eternal difference-non difference during Sams&ra 
or the cosmic existence as well as Pralaya or dissolution, and not 
only during the former state ag Bhiskara thought Aocording to his 
view even the freed Soul (Mfikta-Jivitman) 1s both diferent and non 
different from Brahman and even 1n Pralaya does the Jagat 1nhere m 
Brahman as & distinct entity 

In her Enghsh rendering of the Vedünte PirjSta-Saurabha and 
Vedanta Kaustubha, Dr Bose has not only given Nimbédrka’s 
reading and 1nterpretation of each Sütra, but has compared them with 
those of Samkara, Rümánuja, Srikanthe, Bhdakara and Baladeva 
belonging to the antagonistic and alhed sehools of the Vedānta 
Philosophy Differences from the religious and ethical grounds have 
not either been ignored The present work therefore 1s not to be 
considered as a mere translation, but 16 gives also reviews of the main 
tenets of the post-Samkara theistic schools which arose in oppoartion 
to Adyarta Ved&ntism, though the full philosophical expoartion of 
Nimbürka's doctrme and the comparative study of the development of 
Indian thought durmg this period has been discussed by her in a 
separate work which will form the third and concluding volume 
of this series 

The work oconasts of four chapters In Chapter I 
(Samanvayiidhydya), 16 18 sought to establish that Brahman 1s the sole 
subject of all Sorrptures The nature of Brahman, His attributes and 
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the souross of our knowledge of Him are discussed m this chapter In 
Chapter II (Avwrodhadhydya), Nimbürka first refutes the rival views 
of Simkhya Yoga, Ny&ys Vaufemka, Buddlusm, Jamem, Sarvaiem 
and S&ktaism, and considers the problema of Jiva and Jagat, ther 
natures and attributes and the manner m which they are related to 
Brahman These two chapters are purely metaphysical and supply 
the philosophical foundations of the doctrme of Nimbarka The 
remaining ones are chiefly of devotsonal and ethical interests In 
Chapter III (Sidhanidhydyc), for example, the means of attammg 
Mokea (salvation), the nature and importance of meditations as 
mentioned in the Upanshads are discussed In Chapter IV 
(Phaladhyiiya), Nimbürka grvea his views on Mokga, the frurt and. the 
conditions of the Miikta (released) Jivātman or soul, eto According 
to lum Mokga or salvation implies two conditions, namely, the atten 
ment of qualities and nature amnilar to Brahman (Brahma Svarüpa 
lBbha), and the full development of one's own individuality (Atma 
Svarüpe-läbha) This full development means the complete manifeata- 
ton of one’s real nature aa consmousness (Jflina Svaripa) and bless 
(Ananda), untamted and unrmpeded by matter which screens 15 durmg 
Samsära, and decerves 16 mto behevmg that rb 1s self-euffinent and 
mdependent of Brahman When, however, Mokga 1s attamed, 1b 1s 
realized that 15 15 dependent on Brahman as His organic part and 1n 
thet sense non-different from Him It mphes the destruction of 
narrow egoity, but not the annilulation of mdividuality as 15 the goal 
of the Advarta school  Nimbürka's idess on Mokga or salvation 
therefore are the logical outcome of his theistio mind which seeks to 
find a place for the devotional soul without completely merging 16 ın 
Brahman 

The first two chapters contammg the metaphymoal portion af the 
work 15 now issued as Volume I conasting of 474 pages Volume TI 
will comprise the remammg two chapters and indexes for both the 
volumes The latter 1s expected also to be published during thus year 
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FIRST CHAPTER (Adhyüya) 
FIRST QUARTER (P&da) 
Adhikarana I The section entitled ‘Enquiry’ 
(Sütra 1) 
SÜTRA 1 


“THAN, THEREFORE, AN ENQUIRY INTO BRAHMAN " 
THE EXPLANATION OF THA BRAHMA SUTRAS ENTITLED VEDANTA 
PÁRIJÁTA SAURABHA, COMPOSED BY THE RHVEREND NIMBARKA 


An enqumy ıs to be instituted, at all times, mto the Highest 
Person,—Ram&’s Husband, denoted by the term “Brahman”, the 
greatest of all because of His infimte, mconcervable and innate 
nature, qualities, powers and so on,—by one who has studied the 
Veda with its mx parta!, who has been assailed with doubt, 
anaing from texts which teach? that the fruits of works are both 
transitory and eternal 3, who has, for that very reason, enquired into 
the science which 1s concerned with the consderation of rebgious 
duties, * and haa, thereby, gamed the knowledge determimed therem 5 
regarding works, ther kinds and them fruxe, m whom, as a conse 
quence, there arisen a disregard (for worldly objects), that w the 
result of a discrimmation between the finttude and eternity of the 


1 The gx parte are —~-(a) Siked or the science of proper articulation and 
pronunciation compruung the knowledge of letters, accents quantity, the use 
of the organs of pronunciation, and phonetics generally, but especially the laws 
of euphony peculiar to the Veda, (b) Chandahs or treatises on metre 
(o) Vydkaraga or treatuses on grammar, (d) Nerukia or treatuses on the 
explanation of difficult words, (e) Jyoiga or treatises on astronomy, and 
(f) Kalpa or treatuses‘on ceremonials Tho first and second of these Veddiigas 
are said to be intended to secure the correct recitaizon of the Feda the third 
and fourth the understanding of 1b the fifth and arxth its proper employment 
at scrif MW,p 1016 

2 Prahrgtena barot ss prabaranam, tad-vad sdbyom 

3 Le Whose mind is assailed mith doubt owmg to the contradictory 
teachings regardmg the frurta of works, some texta declaring that the frurts 
of works are tranmtory, while others declaring that they are eternal Of 
VE,111 

4 Io the Pirva-mimdnsd 

5 Le the Pirva-mimdmad 
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frurts of the knowledge of works and Brahman respectively, the 
former being surpassable, the latter non surpassable!, who wishes 
for the grace of the Lord, who 18 covetous of having a vision of 
Him, to whom the spiritual preceptor 1s the only God, who has 
whole hearted devotion for the holy spiritual teacher, and who 1s 
desirous of final release—this 1s the sense of the mtroductory text 


The commentary entitled ‘Vedanta kaustubha’, composed by 
the reverend teacher Srinivüsa 


Panegyric 


l I worship the holy Swan 3, Sanaka and others 3, the Divine Sage * 
and Nimbabbiskera5 May a devotion for Lord Krena 
arise m us through their grace 

2 Ibow down to the feet of Lord Kysns, m reference to whom 
alono the mass of scrmptural texts does nob come 
into mutual conflict, whom those who are engaged 1n 
meditation and Yoga obtam, and who 1s to be worshipped 
constantly by Varuna and Indra with mind and speech 


Finding that the people on earth were bemg deluded by various 
sorts of false arguments, Lord Vasudeva, the Highest Person, the 
Lord of all, and the one identical material and efficient cause of the 
entire universe, assumed the form of the son of Pariara 5 and com 
posed the VedAnta treatise, called the ‘Sariraka-mim&msi’’, with a 


1 Ie in whose mind has armen a disgust for all worldly pursuits and objects, 
muce he has apprebended the great distmction between the fruts of works, 
vis ordinary worldly objects and heaven, and the fruxt of the knowledge 
Brahman, vis salvation ven heaven bas an end, but Hot mo salvation, and 
even heaven 1s not the highest end, but salvation w See VK 111 

2 The Swan Incarnation of Brakmd w supposed to be the Founder of the 
sect of N:mbürka 

3 The Four Kumdras Baenaka and others the second spirituel teachera of 
the saab 

& Ie Ndrada supposed to be the third spiritual teacher of the sect and 
the immediate guru of Nembürka 

E Yo Nenbdrka 

8 Pardéura is supposed to be the father of Vydsa, the reputed author of 
the Brahma siiras 

7 There x difference of opmion aa to why the Veddnia-siliras or the 
Brahma-süiras are called the ‘ Stirfraka-meundmad' According to the Raina 
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ugmentang in the knowledge and devotion myard- 
ben oe and dae Highest Brahman m s munni 


beyond doubt ‘Then, the supremely merotful revorend Nimbhiürka 
the one of the sect of the reverend Banatkumiüta, «onpoes d a 


commentary, difficult to understand, called the ‘Vedant : pir 
jata amelie fama of the Heavenly Flower of the V«wiünut 1) 
as an explanation of the texts of the Büriraka-mImümsü ‘Then, 
again, through hus command, and with a view to benefiting the 
wise, the ‘Vedinta-kaustubha’ (Gem of the Vedinta), which ix eun, 
cone and explams the sense of the ‘Vedinta pürjüta-auruhha , i3 
being composed by me, his diserple, following the path recommended 
by him and wishmg to obtam his favour 

If xt be argued our purpose bemg served through an anquiry 
into religious dutes amply, what is the use of an enqury into Brah 
man *—we reply nee religious duties yield non permanent iruits 
an enquiry mto Him 1s to be undertaken for the sako of obtumuy 
unsurpassed and infinite bliss 

Here the word “then” implies ‘succession’, and not any othe 
sense, there bemg no previous distinch mention It cannot he mud 
that m conformity with the statement, vix ' The word “om ” ami the 
word “atha” formerly issued. forth from the throat of Brahman, and 
hence both are suspicious’, (the word “aths’) hore indicates sus 
piclousness;—because this treatise bemg suspicious by itaolf in, sownd 
as well as m meaning, does not await any other auapiiousnem, 
because good luck 1s obtamed through the mere hearing of 15, antl 
because m the very same way, the other meanmgs of the term 
“then”, vis special prerogative and the resti are nob approprute 
here Moreover, a word, pronounced with one particular monse in 
view, should nob be employed m any other sense Hore the mtonied 
sense 18 ‘succession’, since the word “ therefore” refers to something 


probha commentary on B B they are so called becanue thoy troat of tho 
Brahman hood of the embodied soul (‘ Sürirako teas Brakmatsa 
mimdmd P 64 Käsi od PartI) ds dnd 

Accordmg to Baladeva however Brahman is ‘dära or ombudu il 
amoe Sormpture declares that the whole universe is the body of the Lani 
Hence the Veddnia sitiras are called the *Striraka-mimdmas , beouse they 
Geel with Brahman the &rira (the embodied) GBill2 

For the different meanings of the term 'aa vide A K, p SIE, line 8 
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previous Hence, the word “then” has the sense of ‘succession 
only, the word “ therefore” mples the reason 

The reality which 1s obtamable by one who 18 devoted to the 
sound Brahman,—m accordance with the following and other 
scriptural and Smrtz texta, viz ‘He who does not know the Veda 
does not know Him, the Great’, ‘There are two Brahmans to be 
known, the sound Brahman and what 1s Higher Those who know 
the sound Brabman go to the Higher Brahman’ (Martri 6 22),— 
and which 18 possessed of the characteristics to be mentioned bere 
after, m the object denoted by the term ‘Brahman’ The word 
“enquiry ” denotes a desire for the knowledge of the demred Brahman 

Although the supplial of the verb (m the mdicatave mood, viz 
‘anses’) 1s appropriate here thus "''Then",16 afterwards, “ there 
fore”,1e for this reason, an “ enquiry into Brahman " arsses, 16 being 
possible for people with inmght to have a spontaneous demre for 
enquiring into a particular object (viz Brahman) (without being 
definitely told or enjomed by Scripture to do so), yet m concordance 
with the text ‘O, the self verily ıs to be seen, to be heard, to be 
thought, to be meditated on, ıt 18 to be enquired mto’ (Brh 2465, 
4.56), we must understand here a grammatical concordance with a 
word mplying injunction, viz ‘should arme’! In accordance with 
the scriptural text ‘Desirmg for release, one should see the self 
in the self alone’ (Brh 4423), the words ‘one who demres for 
release’ m the instrumental case, are implied here—such 18 the 
construction of the words (m the siitra) 4 

Here the term “ then", implying 'suocesmon', means After the 
knowledge regarding the nature of rehgious duties, the means 
thereto, the mode of performmg them and ther frurta—which form 
the subject of the enquiry mto religious duties * Thus, having 
studied the Veda with ts parta, *—bemg first properly 


1 That is we can of course make the alira complete thus Then, there 
fore, an enquiry into Brahman (annes)’, but xb 1s better to complete ıb thus 
‘Then therefore an enquiry into Brahman (should arse)’ and make the süira 
an mjunotion and not & plain atatement 

8 Thus, the entire silira really means: ‘(Mumukgupd) athdio Brahma 
JyAdsā (burinvyt) , or ‘(By one who demres salvation) then, therefore an 
enquiry into Brahman (should be made) 

$ Te tho Pürva minded 

á See footnote (7), p 1 
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inttuated, as enjomed by the text 'One's own scripture should bo 
studied’ 1 , having found, 1n & general way, the texts which are mutual 
ly contradictory, some depicting the non permanence and others 
the permanence of the frurts of works thus ‘Undecaymy, indeed, 
18 the good deéd of one who performs the Catur māsya! sacrifices’ 
(ApSB8 811%), ‘We have drunk the soma juice, we have become 
mmmortal’ (Rg V 8 4884), ‘Where there would be no heat, no cold, 
no weakness, no opponents’ and so on 5, and, ‘Just as here the world, 
obtamed through mert perish’ (Chind 861), "That (work) of hw 
has an end’ (Brh 3810), "The permanent, verily, cannot bo 
obtained through the non permanent (Katha 1210), ' What is not 
made 18 not (obtamed) through what 1s made’ (Mupd 1212), ‘Frail, 
indeed, are these boats of sacrifices’ (Mund 12 7), and so on, ® being 
thereby assailed with doubt, and unable to determine (the exact 
nature of the fruits of works) m particular, one, with a view to ro 
moving it (viz the doubt), proceeds to make an enquiry into roligious 
duties, and having, through such an enquiry, determined properly 
the nature of works, the mode of performing them and their fruits, 
one comes to have such a knowledge, —after that, this us the senso 7 

The word “‘ therefore" means ‘because of the reason’ That w, 
the enquiry into Brahman should be undertaken, because the frut 
of works are ascertamed. to be finite and surpassable from the scriptural 
passage ‘Just as here the world acquired by work perishes, so 
exactly hereafter, the world acquired by merrt perishes’ (Chind 8 1 6), 
and from the Smrt passage  * '' The worlds begmnng with the world of 
Brahmi come and go, O Arjuna"' (Giti 816), secondly, beosuse 

1 A mmular passage us found in Tar) Ar 215 p 158 

2 Name of the three sacrifices performed at the beginning of the thre 
seasons of four months Vide Ved In, p 259, vol 1 

3 P I,vol 1 

* P 189, Ime 8 

5 These texts denote the permanence of the fruits of work 

€ These texts denote the non permanence of the fruits of works 

* That 18, flirub a man studies (a) the Veda and finds mutually contra 
dictory statements about the fruits of works (b) Thue leads lum to study 
the Pürva mimámad, with a view to learning the real nature of works and their 
fruits, and he finds that the fruits of works are not everlastmg (c) Thu leads 
hm to study the Vedanta with a view to attammg what is permanent, vix 
salvation Hence the term atha’ means that the Vedünia ıs to be studied 
after the study of the Veda and the Pilrva-mimdmea 
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that the knowledge of Brahman has a frmt which 1s unsurpas 
and endless 18 ascertained from the followmg sermptural and fim 
passages “Knowmg him alone, one surpasses death, there 1s 
other road to salvation! (Svet 38), ‘When men will roll up the | 
hke a piece of leather, then there will be an end of musery, (ev 
without knowing the Derty’! (Svet 620), “Knowmg the De 
they are free from all fetters’ (vet 18, 215), "He who, has 
searched the self, knows 1t, attams all the worlds and all object 
demrea' (Chind 8718), ‘The person, of the mze of a thumb o 
abides m the self’ (Katha 412) ‘Knowmg him one surpasses de 
there 1$ no other path to salvation ', ‘‘‘ Many people, punfled by 
penance of knowledge, have come to be of my nature'' ' (GHA 4 
“He who possesses knowledge attains me’ (Gita 7 19), * “ Enowmg 
one attams peace ** ' (Git& 5 20) and so on, and, finally, because we 
that one who 18 unacquamted with the self has been censure: 
Scripture as a wretched fellow and æ self killer, m the passa; 
‘Verily he who, O Glürgi, departs from this world, without kno 
thus Impenshable, 1s a vile and wretched creature’ (Brh 318 
"Those worlds are said to be sunless, surrounded by bhnd dari 
To them they go, after death, whosoever are destroyers of the : 
(Isa 8) and so on 3 

Antimpaüng the question By whom (i this enquiry t 
undertaken) ? (we reply) By one, who has grown indifferent t 
fruity of works and so on because of those reasons (stated eb 
wha, on hearmg that the direct vision, of the Lord 18 the special « 
of salvation, has come to be seized with a strong inolmatzon to have 
a direct vision, which inclmation 1s generated by proper dwormma 
itrelf generated through ıt (viz hearmg), whos desirous of the gra 
the Highest Parson alone, who looks upon the spiritual preceptor e 
only God, who has approached the spiritual teacher , who has w 
hearted devotion for the spmitnal teacher, and who 18 desirous of 


11e When the wnpossible will be possible, the sense bamg the 
knowledge of Brakman in the only means of putting an end to miseries 

2 That i, tho enquiry into Brahman 18 to be undertaken because of 
ronson, viz : (1) because the frurta of works are nob lasing and unsury 
(4) because the knowledge of Brahman leads to münite bliss, 16 sah 
and (3) beeauss thoso who do not know Brahman, ther self, are censu 
wurthtem creatures The word “atap” (s=therefore) m the eüfra umphei 


three n eums 


[s0 1 1 1 
ADE 1] VEDANTA KAUSTUBHA 4 


release,—such 18 the construction,—in accordance with the followmg 
seriptural passages viz ‘Having examined the worlds acquired by 
work, let a Brihmans be mdifferent to them’ (Mund 1 2 12),“When the 
seer sees the golden coloured Creator, the Lord, the Person, the 
source of Brahm&, the wise man, havmg discarded mert and 
demerit, and stainless, attains supreme ideniaty’ (Mund 31 3), 
“When he sees the other, the Lord who 1s propitious and Hus great 
ness, he comes to be freed from sorrow’ (Mund 312, Gvet 47), 
‘Thmking itself and the Mover as different, then favoured by Hm, 
16 goes to mmortahty’ (Svet 16), "The knot of the heart s broken, 
all doubts are solved and his works perish, when He, who 18 high and 
low, 18 seen? (Mund 228), ‘He can be obtamed by him alone whom 
He chooses To him thus self reveals itia own form’ (Katha 2 23), 
‘One who has come to be freed from sorrow sees Him who 1s without 
active wil and His greatness, through the grace of the Lord’ 
(Svet 820), ‘For the sake of this knowledge, let him, with fuel m 
hand, approach the teacher alone, who is versed. m Sempture, and 
devoted to Brahman To hm, who has approached hmm, whose 
mind 1s completely calm, and who 1s endowed with tranquillity, the 
wise teacher truly told that knowledge of Brahman, through which 
he knows the Impershable, the Person, the True’ (Mund 1212 13), 
*Be one to whom the preceptor 1s a God’ (Tax 111), ‘To one who 
has the highest devotion for the Lord, as for God so for his teacher, 
to that great souled one these matters which have been declared 
become manzfest’ (Svet 6 23) 

The compound “ Brahma jfiüeA" w to be explamed as ‘The 
enquiry concernmg Brahman!! The genrtave case ‘ooncernmg 
Brahman’? expresses the object, m accordance with the rule ‘The 
subject and the object (take the genitive case) when they are used 
along with a word ending with & krt affix’ (Pan 2865,8DK 023)? 
"The enquiry concerning Brahman’ ws a compound with the object 
genitive, m accordance with the rule ‘The genitive 13 compounded, 
when used along with a word endmg with the kpt affir (and the 
compound comes under the category of the Sagth! tat purusa)' 
(KE VS 1817, quoted m SDK 703)’ 


1 Brahmano 1400 9 Brahmanah 
3 P 452, vol 1 
4 Ia agantave denotang an object 5 P 406, vel 1 
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Brahman w none but Lord Krma, the substratum of m 
concervable, infinite, unsurpassed, natural and greatest nature and 
qualitzes and so on, omniscient, omnipotent, the Lord of all, the 
cause of all, without an equal or a superior, all-pervading, and the 
one topic of all the Vedas, as known from the followmg scriptural 
and Smrti passages, viz ‘He grows and causes to grow, hence 
He w called the supreme Brahman’, ‘ Who 1s omniscient, all knowing’ 
(Mund 119, 227), ‘Supreme 1s hs power, declared to be of various 
kmds, and natural 1s the operation of his knowledge and strength’ 
(Svet 88), ‘This 15 the Lord of all’ (Brh 4422), ‘Him, the supreme 
and great Lord among the lords, Him, the great God among the gods’ 
(Svet 67), "He has no work or organ, nothmg 18 seen to be equal 
or superior to Him’ (Svet 68), ‘The Lord of matter and soul, the 
Lord of the attributes’ (Svet 616), "The One God m hidden m all 
bemgs, all pervading, and the mner soul of all bemgs’ (Svet 611), 
‘Krsna alone alone 1s the Supreme Deity Let one meditate on 
Hm’ (G P T 1), ** T am the source of all, everything originates from 
me” ’ (Grt& 10 8), ‘ “ There 1s nothing else higher than me, O Dhanafi- 
jaya”? (Gtt& 7 7), * ** I alone am to be known through all the Vedas” ' 
(G8 15 15) and soon (This explains the term “ Brahman” ) 

(Now, the explanation of the term ''pnjARsA") Knowledge 
with regard to Him (viz such Brahman) alone, 1e the demre with 
regard to the knowledge of one so desired (viz Brahman),—this 1s 
the sense  Sonpture declares this in the Brhadiranyaka passage 
‘O, the self 1s to be seen, to be heard, to be thought, to be meditated 
on’ (Brh 245, 456), as well as m, the CbAndogya passage ‘But 
the Plenty alone 1s to be enquired into’ (Chind 7231) In the 
passage ‘O Maitrey!, the self ıs to be seen” the suffix ‘tavya’ has the 
sense of ‘fitness’ simply, m accordance with the aphorsm ‘The 
suffixes “kpt” and “tro” are used 1n the sense of fitness’ (Pin 38 169, 
SD.K 28223), because the direct vision of Brahman 1s not somethmg 
to be enjomed,® 16 bemg estebhshed to be the mtimmate and inner 
means to salvation by the followmg texts —"The knot of the heart 
18 broken, all doubta are solved and his works perish, when the soul, 


1P 205 a P 569 

3 That is, the above quotation amply means that the Self (Brahman) 1s 
jit or worthy to be seen, and not that the Self should be seen,—no mjunction 
here with regard to seemg Seep 8, footnote 4 
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the Lord! ıs seen’ (Mund 228), ‘Staimless, he attams a supreme 
identity’ (Mund 313), ‘When he sees his glory, he becomes freed 
from grief’? (Mund 812, Svet 47), ‘‘‘' Then knowmg me m truth, 
he forthwith enters into that” ’ (GItA 18 55), and go on Thus, with 
a view to having an access to ‘seemg ’,2—which 1s known from another 
text, which consists m & direct vision of the Lord, and which 1s the 
unique means to salvation,—ait 18 ‘ meditataon ',5—whbich 18 an imtamate 
and inner means to 1t (viz 'seemg"),—tha&t 1s enjomed here* By 
the term ‘knowledge’, the reverend Bādarāyaņa demgnated, in the 
aphorisms, the very same thing (viz meditation), which 18 a Synonym 
for the words ‘contemplation’, ‘knowledge’, ‘supreme devotion’, 
‘steadfast remembrance’, the rule beang that the aphorism and the 
text imdicating the subject-matter (viz the Upanisad texts) must 
both have the same meanmg Now, here also, the texts denotmg 
the subject matter are of a greater weight, as they, as the primary 
object, are authoritative by themselves, and hence, the meaning of 
the aphorisms 1s to be interpreted in accordance with them alone, 
otherwise they cannot stand ın & relation of subject matter and what 
treats of the subject-matter 5 In Serzpture, ‘hearmg’ 9 and ‘thmkmg’ 7 
are lead down as means to ‘meditation’,® smce these two also are 
indirect means to the attamment of salvation Thus, haymg ascer 
tamed that the Ved&nta texts are concerned with demonstrating the 
nature, attributes and the rest of the Lord, one approaches a preceptor, 
who has directly mtuited the nature and the rest of Brahman, the 
object to be worshipped demonstrable by the VedAnià texts, and 
learns the meaning of those texta from him who has himself reahzed 


1 Correct reading Tasnun droje pardivare’ or when he, who is high and 
low is seen Vide Mund 228,p 31,0U p 538 

8 Sravana 8 Nidwhydsana 

* That ıs in the above text (Brh ), the Lord is not anjomed to be ssen 
but to be medztated on, meditainon leading to seemg or direct vimon whioh is 
the rmmediate cause of salvation 

5 Thatis the Veddnia-silirace lay down what 1s contamed ın the Upansgads 
Hence the Veddnia-sitras are the mayın or what treat of the subject matter, 
and the Upantgad-texts are the mgaya or the subject treated Now, the vigaysm 
and the vaya must, evidently, refer to the same thmg And here, the wwaya 
bemg of a greater force the weayin must be understood m accordance with 
the uigaya, or the süiras are to be understood im the hght of the Upanmeada 
Hence as the latter enjom meditation the former must also do so 

5 Sravana ? Manana — V ididhydeana 

Pull IA > 
ZA 
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that meanmg directly This m 'hearmg'! ‘Thmkung’ 15 a kmd of 
reflection, by means of arguments which are m conformity with 
Scripture, with a view to making the meanmg of what has been 
‘heard’ and taught, the object of one's own reahzation® ‘Meditating’ 
means & ceaseless contemplation on, the object of ‘thmkmg’, which 
(contemplation) 1s the unique cause of & direct vision (of the Lord) 
Accordingly, this (viz the above Brhadiranyaka text) 1s an apiirva 
vidi. 3 concerning ‘meditation’, &moe (salvation 1s) absolutely 
unobtamable (without meditation) 4 

The explanation of the (above quoted Chündogya) text ‘The 
Plenty’, eto, may be seen under the explanation of the aphorism 
‘The Plenty’, eto (Br Sa 137) 

The resulting meanmg is that salvation can be obtamed by an 
individual, eternally fettered, and desrmg for salvation, who was 
by chance, looked upon (with favour) by Madhusüdana at the tame 
of his burth,5 who has practised the group of means (to salvation), who 
has worshipped the feet of his preceptor, and who has a direct vision 
of Brahman, obtamed through the hearmg of, thmking upon and 
meditatmg on Him, knowable through the Vedinta 


1 That is, a man firs) ascertams that the Veddnia texts demonstrate the 
Lord and then approaches a teacher and learns the meaning of those texta 
from hm 

3 That w for realmng directly for himself what he hes so far accepted on 
the authorrby of hs preceptor 

3 An apirva-odhs' 18 a mdh which enjoms something that is absolutely 
necessary and mdispensable for the production of the demmed result eg when 
1b 1s enjomed ‘Ths rice grains are to be sprinkled over with water’ ib w meant 
that without this gprinklmg the deamred result viz the samekdra of these moe 
grams or making them fit for bemg used m a sacrifice cannot be attamed by any 
other means Hence, here the vdis with regard to the sprmklmg 1s an ‘apiirva 
vw» In the very same manner, the above Brhadáronyaka text ‘The self 
should be sean, be heard, be thought be meditated on lays down an ‘apirra 
odh regarding meditation, amce without meditation, the desired result, viz 

~ salvation, cannot be atiamed by any other means 

For the different kmds of vidhe—vis apürva, myoma and pari sankhyd, 
see VR.M, pp 41-43 


é Thus finwhes the explanation of the Brhaddranyaka text 'O friend, the 
self should be seen’ eto 

5 Vide V R.M, p 188, also p 142, where ıb 1s said that only one man m 
& thousand 1s looked at with favour by MadAusüdona at the tme of his birth, 
and that not by chance, but because of the merits accumulated through thousands 
of previous bartha 
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Salvation means attammg the nature of the Lord, resultmg from 
the cessation of the bondage of matter ın its causali and effected. 
forms, as known from the somptural text ‘Having attamed the 
form of supreme hght, he ıs completed m hw own form” (Ch&nd 
834, 8122, 3), as well as from the aphomsms ‘Because release 18 
taught of hım who tekes his stand upon 16’ (Br Si 117), ‘And 
(Serrpture) teaches m ıt the union of this with that’ (Br Sü 11 20) 
and so on, and from the Smyti passage, viz "The attamment of the 
Lord, characterized by a feehng of unsurpassed joy and happmess, 
exclusive and absolute, 1s supposed to be an antadote (to the disease 
of transmigratory existence)’, ‘ Many people, purrfied by the penance 
of knowledge have come to attam my nature”’ (GIE 410) and so 
on The word ‘nature’? has been explamed by the Lord Himself 
m the passage ‘ “ Resortmg to this knowledge, they have come to have 
sumilardy with me”? (GHA 142) Tha we shall expound more 
clearly ın the chapter dealing with the frot 4 

Then, m answer to the enquiry —Of what nature 15 the individual, 
dearmg salvation 1 Of what nature 1s his bondage *—the scriptural 
truth 1s bemg considered now, m order that those who demre for 
salvation may have an easy access to Sorrpture 

Now, there are three kinds of reality, distinguished as the sentient, 
the non sentient and Brahman, because m the aphorisms as well, 
a trmity of reals has been mentioned, viz the object to be enquired 
mto (ie Brahman), the enquirer (ie the sentient), and my (e 
the non sentient) which conmsta in the three gupas and 1s the orignal 
cause of his (viz the enquirer’s) nescienoe, as otherwise the very 
enquiry will be impossible, and also becanse of the following scriptural 
and Smrti texta, viz ‘By knowing the enjoyer, the object enjoyed 
and the Mover, everything has been said This 18 the three fold 
Brahman,’ (Svet 1.21) ‘Pemshable are all bemgs, the changeless 
18 called the Impermhable' (Gité 15 16), ‘ But the Highest Person, 1s 
another, declared to be the supreme self’ (Gita 15 17) and so on 

Among these, the sentient substance 18 different from the class 
of non sentient substances, 1s of the nature of knowledge , possessed. 
of the attributes of bemg a knower, bamg an agent and so on, of the 
n IUOS 

1 Ie pradhdina, the primal matter 

a Ie the body, an effect of pradhdna 

* Bhdea «Vis the fourth chapter 
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form of an Ego, has ita very nature, existence and activity under the 
control of the Lord, 1s atomic m size, different m every body, and 
subject to bondage and release As has been said ‘Tho mdividual 
soul 1s of the nature of knowledge, under the control of the Lord, fit 
to be associated with and dissociated from a body, atomic, different 
In every body, possessed of the quality of being & knower and that 
which, they call, endless But through the grace of the Lord, verily 
they know 15, the form of which 18 associated with, beginningless Miyé 1 
The (ever ) free, the bound and the bound freed,? (such are the three 
broad classes of souls), and then again ıt should be known that there 
18 a multitude of divisions (of these, viz the ever free, etc )’ (DS 
1 2)8 There are scriptural and Smrti texts, as well as aphorisms to 
this effect, viz ‘Verily, different from this (soul) consisting of the 
mund 1» another mternal soul, conmsting of intelligence’ (Tait 2 4) 
‘Just as a lump of salt 1s without an mede and an outaido, and 14 
entarely a mass of savour simply, so, verily, O! this self 1s without 
an inside or an outside, and 1s entirely a mass of intelhgonce simply 
(Brh 4513), ‘Here this person becomes self illuminating’ (Brh 
4.39 14),‘O! undeoaying, verily, 15 this self, possessing indestructible 
ness as ite attribute’ (Brh 4514), Now he who knows “ Lot mo 
smell ths”, which self is ho?’ ‘This person who among the senses 
18 made of knowledge, who 18 the hght withm the heart’ (Brh +3 7) 
“This, verily, ıs the person of the essence of intelligence who Hees, 
hears, tastes, smells, thnks and knows’ (Prasna 4 0),4 
"There 18, verily, no cessation of the seemg of the seer, beo&une it 
(1e the soul) 1s indestructible , there 15, verly, no cessation of the 
hearing of the hearer, because ıt 18 indestructible, there w, verily, no 
cessation of the thinking of the thinker, because ıt 1s indostructible , 
there 1s, verily, no cessation of the knowmg of the knowor, because it 
18 indestructible’ (Brh 4 $ 23), '“ By whom, O! should the knower 
be known!" (Brh 2414, 4515), "Thus person sımply knows’, 
"The seer does not see death, nor disease, nor, again, suffering’ 


1 That 1s, the real nature of the soul w distorted through its conunoction 
with méyd or matter and barma, yeb individuals can know the real nature of 
their selves through the grace of the Lord See VRM, pp 20 21 

2 That us the souls which were bound once, but are freed now 

3 For details see VRM 

é Quotetionincomplete The correct quotation ia * who seon touches 
hears, smells, tastes thinks knows and acts’ Vide Preéna 49, pp 41-42 
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(Chind 7 26 2) ‘Hes the best person, not remembermg 
this appendage of the body’ (ChAnd 8123), ‘So exactly do the 
seer’s sixteen parts, gomg to the Person, on attammg the Person, 
merge m (Him)’ (Pra&na 6 5), “Just as the one sun manifesta the 
entire world, so O Bharata, does the owner of the field (viz the mdivi 
dual soul) manifest the whole field (viz the body)”’ (GIA 13 84), “A 
knower, for that very reason” (Br Si 2319), ‘An agent, on account 
of scripture havmg a sense (Br Si 2332)! ‘I am thou, very, 
O Deity ! he 18 I, I am Brahman, thus I bow down to the Death of 
death’, ‘He shinmg alone, everythmg shines after him, through his 
hght all this shines’ (Katha 22185), ‘He alone makes him, whom 
he wishes to lead upwards from these worlds, do good deeds He alone 
makes hun, whom he wishes to lead downwards from these worlds, 
do evil deeds’ (Kaus 88), ' Whether He may make him do good or 
evil, not even thereby 1s the Lord m fault’, ‘ The mdrvidual soul 1s 
small in power, not independent and significant’, ‘Atomic, 
verily, : this soul ‘These two, merit and demerit, hund 1t’, "The 
individual soul should be known as the hundredth part of the tap of 
a ham, divided & hundredfold, yet ıt 1s capable of infinity’ (Évet 
59), ‘Verily, (the soul) 1s percerved to be hke the tap of the spoke 
of a wheel only, and imsignificant, through 1ta quality of buddhi, and 
through ita own attributes’ (Svet 58), ‘(There ıs the mention, 
of departing, gomg and returnmg’ (Br Sf 2319), ‘If ıt be said, 
not atomic, because Scripture declares what 1s not that, (we reply ) 
no, becanse the topic 15 something else’ (Br Si 2 3 21), ‘ That demgna 
tion 18 on account of having that quality for 1te essence, as in the 
case of the Intelligent soul’ (Br Si 2328),8 ‘Tho Eternal 
among the eternal, the Conscious among the conscious, the One 
among the many, who bestows objecta of demre’ (Katha 513), “A 
part, on account of the designation of & plurahty' (Br Su 23 42),4 
“There 13 deed another different soul, called the elemental soul,— 


1 These texts and aphorisma set forth the essential nature of the Individual 
soul, vis that 1b is knowledge by nature a knower en agent and an enjoyer 

3 These texts also set forth the easentzal nature of the soul, viz ite 
dependence on the Lord for 1ts actavity and ita non difference from Him ın that 
sense 

5 These texte and siiras set forth the suze of the soul, vis rta atomarty 

£ These texta and aphoriams eet forth the number of the souls, vis that 
there 18 a plurality of souls 
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he who bemg overcome by the white or dark fruits of works, attains 
@ good or bad. birth Because of bemg deluded, he does not 
see the Lord, the causer of action and dwelhng withm the self He 1s 
borne along and defiled by the properties of matter’ (Martri 3 2),! 
‘An, unborn one, verily, hes by, enjoying Another unborn one 
discards her, who has been enjoyed’ (Svet 415), ‘ Stamless, he 
attains & supreme identity’ (Mund 313), “He does not return 
agam,’ (KR 2), ‘Non return, on account of sorptural texte’ (Br Si 
4 4 22) 3 and Bo on 

The non sentient substance 18 of three kmds, vis what 1s derived 
from matter, what 1s not derived from matter and time 5 As has been. 
said — What 1s derived from matter, what 1s not derived from matte: 
and trme,—these are held to be the non sentient (The second 18) 
denotable by the term ‘m&y&’, “pradhiina’ and the rest, and there are 
distmetions of white and the rest m ıt, although ıt 1s the same’ 
(DS 3) Among these, the substance which 1s the substratum of the 
three gunas 1s the prékrta It ıs eternal aa well as subject to changes 
like transformation and so on, as declared by the following somptural 
texta —‘A cow she 1s white, black and red, without begmnimng and 
end,‘ the progenttreas, and the souroe of all bemgs, milking all wishes 
for the Lord’ (Cail 5), ' There 18 an unborn one red, white and black, 
produemg many progeny of the same nature’ (Svet 4 5) and so on, 
by the Smrti passages, viz — “ ‘Thus, consisting of the three gunas, 16 
the source of the world and 1s without begmnimg and end’ (V P 
12 2la),5 “Non sentient, for the sake of another, ever changing, 
consisting of the three gunas, the fleld of works—such 18 said to be the 
form of prakrii* and so on, as well as by the following aphorems 
‘Tt has a sense, on account of its subordmation to Him’ (Br Sa 
1 43), ‘Asim the case of the sacmflaual ladle, for want of any specrfi- 
cation’ (Br Si 148), ‘But that which has hght for it& cause, 
because thus, m fact, some read’ (Br Sù 149) and soon Tho 


1 hip mcorrecb Vide Mari, pp 869, 871 Correct quotation 


a ‘These texts and aphorums get forth the kabilhty of the souls to bondage 


9 Prdbrta, aprükria and kdla 


* Correct reading ‘andda-vaf' or without sound For correot 
vide Cail 5 p 230 as 


PL 


and 
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gunas are sattva, rajas and temas That very prakri, bemg trans- 
formed, through 1ts own gunas, into the body, the sense-organs, the 
mund and intelhgenoe of the mdividual souls, and through bemg a 
hindrance to salvation, 15 said to be the cause of the bondage of the 
individual soul It ıs the cause of the universe, beginning with the 
mahat and ending with the cosmic egg, and its products are to be 
known, a8 non, permanent 

Next, the aprakrta 18 a non sentient substance, absolutely different 
from prakrii conmsting of three gunas and time, occupies & region 
different from the sphere of prakyti, and 1s denoted by the terms 
‘eternal manifestation’, ‘the region, of Vimu’, ‘the supreme void’, 
‘the supreme place’, ‘the world of Brahman’ and so on, as declared by 
the following scriptural texts and aphorums — Of the colour of the 
sun, beyond darkness’ (Svet 38, GHA 89), 'He who 1s ita Master 
in the supreme void’, ‘That supreme region of Visnu the wise see 
always" (Nr Pir 510, Skanda 15, Mukti 277, Vāsu 4), “But the 
man whose charioteer 18 intelligence, and the mmd, the rems, attoms 
the end of the road, the supreme place of Vignu’ (Katha 8 9), ‘Having 
obtamed the soul, I become united with the uncreated world of Brah- 
man’ (Chind 8181), ‘He does not return agam’ (KR 2), ‘Non 
return, on account of sorzptural texts’ (Br Si 4422) and mo on, as 
well as by the followmg verses in the Mahi bhArsta—vi ‘Whom 
they oall prakptı, the eternal, because He 1s the original source of all 
beigs—the Divinity, without begining and end, the Lord Niéri- 
yans, Hari His supreme place ıs manifested beyond the abode of 
Brahm& ‘That celestial, lammous place which the gods do not see, 
more brilant than the gun and fire, 15 the place of Visnu the Great, 
and through 1t& own rays, O king! x6 18 difficult to be sean by gods 
and demons The ascetics endowed with penance, mfused with aus 
picious deeds, perfected by Yoga, great souled, and devoid of ignorance 
and delusion, go there to Lord Narayana, Hari, the adorable Having 
gone there, they do not, O Bh&rata, return to this world agam Ths 
place 18, O king, eternal and undecaying, for this, O Yudhisthira, is 
always the proof of the Lord. Higher than the seat of Brahmas 1s 
that supreme place of Vignu, which some people who are endowed 
with knowledge and mitelhgence, and want to reach the supreme place, 
know to be pure, eternal, lummous and the supreme Brahman That 
place 18 ymmensely holy, full of holy famihes, gomg where men do not 
grieve, do not return, do not feel pam But those Sattvates attan 
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here the place of Brahman’ The same thmg 1s found m the GItA 
Compare, eg the statement by the Lord, vz ‘“‘Through His grace, 
you shall obtam supreme peace and an eternal placo” °’ (Git 18 62) 
And through the beginningless deae of the Lord, ıt 1s mamfold m 
forms, as the objecta of His enjoyment and of His ever free souls, and 
not hable to any alternations of evolution and the rest, ance it 15 
beyond tıme, in accordance with the text ‘That manifestation, of 
which time, composed of Kalis? and minutes, 18 not the cause of 
transformation Your eight fold attributes and lordship, O Lord, are 
natural and supreme’ Next, time is a species of non sentient sub 
stance, different from both the pr&krte and the aprakrta, eternal and 
all pervadmg, m accordance with the scriptural text, ‘Now, eternal, 
verily, are the soul, matter and time’, and also because m the text 
““Emustent alone, my dear, was this m the begmnmg”’ (Ch&nd 
621), the existence of tıme, denoted by the term ‘begmnmg’, m 
declared, as well as on account of the Smrii passage — The Lord 
Time 18 beginmnglees, and has, O Brahmm, no end? (VP 12 2053) 
"There can be no apprehension, m the world which does not involve tme ' 
It 18 the special cause of the conventional uses (of such terms) as 
‘past’, ‘fature’, ‘present’, ‘smultaneous’, ‘lasting’, ‘quick’ and HO On, 
assisting in the creation and the rest, and the special cause of the con 
ventional use (of different measures of tame), begmamg with the 
paramágu and ending with the par&rdha 4 Smee ıt 15 well known 
from the Pur&nss, no detailed account 1s given here All objecta 
derived from prakrti are dependent on tame But although time 1s 
the regulator of everything, 16 18 1taelf regulated by the Supreme Lord, 
1n accordance with the text ‘Who is a knower, the Time of time, 
possessor of attributes, omniscient’ (Svet 6 2) 

The meaning of the word “ Brahman " has already been expounded 
above He 1s Lord Kya, an abode of groups of qualities like Creator 
ship of the world and the reat, to be mentioned hereafter, and 1s denoted 
by the words‘Supreme Brahman’, ‘ Nariyana’, ‘Vasudeva’ and so on 
As has been said "Let us meditate on Krsna, on Han, with eyes lke 
eee 

1 Correct quotation tat-prasddat’ end not ‘mat prasddat' 

Oe ae» periascilae dreamon of ime MW,p 26] 

* A paramdqu a the time taken by the sun to traverse past an atom of 
matter and so on Vide VRM p 38 for detals 
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lotus, on Brahman, supreme and adorable, free by nature from all 
faults, and one mass of infinite auspicious qualities, and having the 
vyübas! as His limbs’ (DS 4) 

The mutual differences among these (three) substances, viz the 
sentient, the non sentient and Brahman are taught by the texta 
contained respectively in the different chapters (treatmg of these 
three) and mdicating the respective pecuharties of their qualities 
and nature The non difference of the sentient and the non sentient 
13 taught in the following texte —'''Exiusbent alone, my dear, was 
this m the beginnumg, one only, without a second” * (Ch&nd 621), 
‘The self, verily, was this ın the beginning, one only’ (Ait 111), 
‘Thou art that’ (Chind 687, 698, 6103, 6118, 61231, 
6133, 6143, 6153, 6163), “This soul 18 Brahman’ (Brh 445), 
‘All thos, verily, 1s Brahman’ (Chind 3141), ‘I am you, verily, 
O reverend Darty’, ‘Then he knows the self alone “I am Brahman”’ 

In this way, the two kinds of texts bemg both authoritative m 
their primary and hteral ımport, the sentient and the non sentient, 
though of different natures (from Brahman), yet are non different 
from Brahman, because they have their existence and activity under 
His contro]l,—just as the sense organs, though of different natures 
(from the vital breath) are yet non different from the vital breath, 
because they are under its control, as 1s well known from the dialogue 
between the vital breath and the sense organs in the Chündogys 
“Verily, they are not called speech, eyes, or mind, but called the vital. 
breath alone’ (Chind 5115) Hence the view of the author of the 
aphorisms is that Brahman, the object to be enquired into, 1 both 
different and non different from the sentient and the non sentient 
For that very reason, there 1s no necessity for enquirmg into the two 
realities (viz the sentienb and the non sentient), and the doctrine that 
through the knowledge of one, there 18 the knowledge of all? fite in 
well As has been said ‘Hence, all knowledge concernmg all objects 
1s true, amoe they, as declared by Scripture and Smrti, have Brahman 


1 The vyüÁas are Vdsudeva, Samkargana, Pradyumna end Amnruddha 
Vide V E M, pp 47-49, for dotas 

2 Vide Chind 61% ‘The sense w that the siliras recommend an enquiry 
into Brahman alone, and not into the sentient and the non sentient not because 
these two are unreal, but simply because by enquiring into Brahman the Cause 
we come to know of the sentient and the non sentient too the effects, and 
hence no separate enquiry is necessary 

2 
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for ther easence,—this 18 the view of those who are versed 1n tho Vedas, 
and the Trinity of Reals too 15 estabhshed by Scripture and aphorisms’ 
(D87) ‘The followmg aphorisms may be referred to ‘A part, on 
account of the mention of variety, and otherwise, some even read the 
status of a fisherman, a knave and so on’ (Br Stii 2342), But on 
account of the mention of both, as m the case of a snake and ita coll’ 
(Br Si 8227), ‘Or, hke the substratum of hght, because of being 
hght’ (Br Si 32328) and so on Detailed explanations may be seen, 
further on 

Smee this a&phonsm (Br Si 11 1), ascerteimng the meaning of 
Seripture, 18 of the nature of an introduction, tbe indispensable factors 
(in the study of a particular subject) are also mentioned virtually by 
it, with a view to encouraging people with imsight to (the study of) 
Seripture ‘These are the person entitled (to the study), the topic, 
the relation and the purpose! Among these, one who 18 desirous of 
release and possessed of the stated marks? is the person entitled (to 
the study of the Vedünta) The topic 1s the Lord Vasudeva, the 
Highest Person, denoted by the term ‘Brahman’ and the reat, omms 
aent, the substratum of natural, inconcervable and infinite attmbutes 
and powers persisting as long as He Himself does, the Contioller of 
Brahm&, Rudra, Indra, matter, atoms, time, karma, and Nature, who 
18 absolutely untouched by faults and who 1s the substratum of s 
natural difference—non, difference from the sentient and the non 
sentient The relation 1s that between a topic and what treats of the 
topic 3 The purpose here 1s salvation, characterized by attaming the 
state of the Lord 


Here ends the section entztled ‘The enquiry’ (1) 


Comparison of Numbarka’s reading and mierpretahon with the readings 
and snierpretahons of Samkara, Rémdinwa, Bhdskara, Srikantha 
and Baladeva t 

Samkara 


Interpretation different According to Nimbf&rka, the term 
“atha” (then) agnifies 'after the study of the Veda and the Pūrva- 


1 Adinkirw msaya, sambandha prayojana 3 See above pp 11-14 
2 See above, p 9 of the book and footnote 5 there 
t Only the pomis of differences will be noted 
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mimáms&' But according to Samkara, this 19 not the case He 
pomts out that the study of the Pūrva mimAmsié 1» by no means an, 
essential pre requisite to the study of Brahman} There 15 no essential 
connection between the enquiry into religious duties and that into 
Brahman On the contrary, there 1s an, absolute difference between 
them as regards the result and the object of enqury? The result 
of the former ıs the attamment of worldly and heavenly enjoyment, 
which 1s something to be accomplished, while the result of the latter 
18 Balvation, which 18 not something to be accomplished, bemg eternal 
and ever accomplished This bemg so, the essential pre requisite 
to the enquiry into Brahman 18 not the enquiry into religious duties, 
but the acquisitien of the four qualifications 8,—viz (1) disorymmation 
between eternal and non eternal objects, (2) aversion to the enjoyment 
of the objecta of sense, here or hereafter, (8) possession of self restraint, 
tranquillity and the rest * and (4) the desire of emancipation 5 


Raémanuja 


Reading and interpretation same, only much more elaborate 
Rámánuja& pomts out that the two Mimimsis—viz the Karma- 
mimümsü and the Brahma mımāmsā constitute one connected whole, 
the first naturally leading to the second,® and omticizes at length, in 
this connection, the Bamkarrte view that the enquiry into Brahman 
does not necessarily presuppose the enquiry into religious duties ? 


Bhüskara 


lateral interpretation same, but smport different Bhiakara 
develops here his peculiar doctrine of jnina karma samuccaya, or 


1§B 111 ‘Dharmayyfdsdydh prüg am adita Veddniasya Brahma 
jufdsopapatiieh p 71 

28B 111 Dharma brahmagyñäsayah phala yyftdaya bheddoca (p 174) 

3 Sddhana catugjaya 

4 Ie dama (control of the internal organ, viz the mind), dama (control of 
the external sense-organs), uparam (mdifference to worldly purwurs) iakgd 
(endurance of the oppomte extremes, like heat and cold pleasure and pam 
eto) draddhd (faith in the gorrpture and the spiritual teachers), and samZdAdna 


5S$B 111 'Nauydmiya-vastu-owekah, shdmuirartha phalabhoga-vwdgah 
sama danvidw-sddhana sampai, mumukguivafl ca 
88 B 111  Vakeyat oa. Karma-brahma-mimameayor atkaddeiryam 


"PET ed 
7 Op ov, pp 5-13, vol 1 
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combmation of knowledge and work Thus, accordmg to both 
Nimbürka and Bhiüskara, the enquiry into Brahman should be under- 
taken afier an enquiry into religious duties, bui for different reasons 
According to Nimbirka, the prior stady of the Karma mImÉmsü 
convinces us of the transitory nature of the fruits of karmas, and this 
naturally leads us to the study of the Brahma mim&ms&, with a view 
to attaming a permanent frui therefrom, viz salvation For this 
reason, we study first the Pūrva mimimsé&, and then the Uttara 
mmāmsā or the Vedinta 

But sccordmg to BhHüskara, we enquire mto Karmas before 
enquimg mto Brahman for quite different reasons, viz (1) We do 
not enquire into Karmas first and then mto Brahman, because the 
former are tranmtory, the latter not, but we enquire mto both Karmas 
and Brahman, for the very same reason, viz because we know that 
they both play an equal part m the attamment of salvation Salvation 
can be obtamed through a proper combmation of knowledge and works, 
and unless we first know the nature of the works themselves, we cannot 
possibly decide which kinds of works are to be resorted. to and combined 
with knowledge, and which kinds to be avoided and not to be so com 
bined It 1s for this reason, that we first study the Karma mimimai, 
and then the Brahma-mimimsé, and combme the obligatory works 
with knowledge, avoiding those that are undertaken for selfish ends 

(2) Further, the Ved&nta deals with various kinds of meditations 
on the subordinate parta of sacrifices—, eg the meditation on the 
udgitha and so on But unless we are first acquamted with the 
nature of those sacrifices themselves, such meditations are not posable 
It 18 for this reason also that we first study the Karma mImámsà, 
and then the Brahma mimimasé 1 

Bhiskara also onticises here the S&mkarrte interpretation of the 
term “ atha ™ 2 

Srikagtha 


Interal interpretation same, but wnport different That as, 
Nimb&rka and Srtkantha both agree that the Brahma mimimaé 1s 
to be studied. after the study of the Karma mima&ms&, but the reason 
for this, as given by Srikanths, 1s different from that piven by Nim 
bürka We have already seen the reason given by Nimbarka ‘But 


1 Bh B lll,p 2 2 Op of pp 3-5 
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according to Srikantha, we must first study religous duties and then 
Brahman, because the two stand 1m a relation of worship (Sridhsn&) 
and the worshipped (&rádhya),! cause (hetu) and effect 2 means 
(sidhana) and end (sidhya)® The proper performance of Karmas 
purifies themund But unless we first know the nature, eto. of Karmas, 
we cannot perform them properly, 16 choose the mght ones (nitya 
and naimittaka ones) and avoid others (kAmya ones), and unless we 
perform karmas properly, our mind is not pumfied, and unless our 
mind 18 purified, there can, be no rise of knowledge mit It 1s for this 
reason that we should first study the Karma mim&msé and then the 
Brahma mimAms& 4 Like Rāmänuja, Srikantha holds that the 
Karma mimams& and the Brahma mimÁmsü form one and the same 
treatise 5 


Baladeva 


Interpretation different According to Baiadeva also, the word 
“ atha” means ‘ mediate sequence’, but he pointe out that 1+ cannot 
be said that the study of the Karma mimAms& ıs an essential pre 
requisite to the study of the Brahma mmémsé, for 15 18 often found 
that even, one who knows the Karma mimfimsaé by heart, but who 1s 
deprived of the company of the good, has no desire to enquire into 
Brahman, while one who does not know the Karma mim&ma&, but 
18 purified by truthfulness, prayer, eto and assomates with the good, 
has a natural melmation to enquire mto Brahman It cannot be 
said also that the term “ atha " means that the enquiry into Brahman 
can be undertaken only after the acquisition of the four fold qualifioa 
tions, viz discrimmation between, the eternal and the non eternal and 
the rest, as held by S&mkara, for these cannot be acquired unless one 
first associates with the good and the holy * 

Hence, what the term '' atha " means 18 as follows —A man who 
has properly studied the Veda and has understood its meaning in s 
general way, who has faithfully performed the duties moumbent on 


18KB 111, p 94 Part 1 
2 Op o pp 37, 30 Part l 
5 Op e, pp 89, 49, Part 1 


‘SEB 111 pp 88, 39, 49 50, 68 70 Parbl Of course Sitkonsha s 
not a Jana karma-samuccaya-vadin lke Bhéskara 
5 SKB 111 p 88 Part 1 


êa GB 111 pp 9425, chap 1 
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his own stage of life, who 18 truthful and go on, whose mind has become 
purified by the performance of duties 1n a disintorested spirit and who 
has come into contact with a knower of truth, should then commence 
an enquiry mto Brahman, for then be 1s convinced that the fruits of 
works undertaken with selfish ends 1n view are but transitory, while 
Brahman alone 18 the onuse of eternal happiness 1 

Thus, the five pre requisites to the enquiry into Brahman aro — 
(1) Study of the Veda (2) Proper performance of the duties mecum 
bent on one’s own stage of hfe (3) Purfication of the mmd by such 
performance of works m, a disinterested spirit (4) Assoiation with 
the good and the holy (6) The consequent acquirement of the faculty 
of discriminating between the permanent and the non permanent, 
disgust for non permanent worldly objects and demre to know the 
permanent in details 

All the commentators agree im holdmg that the word “atah” 
means ‘because the fruits of Karmas are transitory, while the know 
ledge of Brahman alone leads to eternal bliss’ 


Adhbikarana2 The section entitled ‘The Origin’ 
(Sūtra 2) 


SUTRA 2 


' (BRAHMAN IS THAT) FROM WHOM (ARISE) THE ORIGIN AND THE 
REST OF THIS (WORLD)" 


Vedanta-parijaita-saurabha 


Now, with regard to the charactenstics of Brahman, the author 
Btates the correct conclusion 

That very Lord—the substratum of infinite attributes like 
ommnuscience, eto and the ruler of Brahma, Siva tame and the rest,— 
from whom arise the ongination, subsistence and dissolution, *' of this”, 
1e of the universe,—endowed with manifold combinations, the 
abode of mnumerable peculanties of names and forma and the like, 
and the form of which 18 meoncervable,—is Brahman, the object of 
the above statement (viz Si 111)—thim is the meanmg of the 
characterizing text 


1 Op ot pp 1920, chap 1 
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Vedünta-kaustubha 


Brahman, called Lord Krgna, great in qualities, powers and nature, 
has been established in the previous section Now, with reference to 
the enqury What are His charactenstics *’—the same Being (viz 
Brahman) 1s bemg demonstrated, as having the qualities of ‘ bemg 
the agent of the origin and the reet of the world ', *bemg omniscient’, 
*bemg true’ and so on 

Here the words ''of this" denote the effect, viz the world, and 
the words “from whom” denote the cause The word ‘Brahman’ 
15 to be supplied here from the previous aphoriam And, there bemg 
an universal correlation between, the terms ‘yat’ and ‘tat’, the term 
‘tat’ too must be supplied here 1 

(Next the compound “janmādı” 18 explamed —) ‘That of 
which “orgin” w the beginnmg’—is '*janmüdi", 16 creation, Bub 
sistence, dissolution and salvation This wa Bahuvrihi compound 
of the tad guna samjñäna type? 

That “from whom”,—ie the Lord, the Highest Person, the 
Lord of all, omniscient, omnipotent, the supreme cause and the ruler 
of all,—erie the origination, submstence, dissolution, and salvation 
“of this", 1e of the world, which 15 manifested by names and forms 
connected with enjoyers (viz the souls) divided variously, which 18 the 
constant abode of the enjoying of place, time and frwts, and the 
composition of which 13 beyond the grasp of reasonmg—is Brahman 
He alone 1s to be enquired into by those who desire for salvation,— 
this 1s the construction of the words m the aphorism 


1 Thus the construction of the süjra is-— Janmddy asyo yata} Brahmanah 


3 There are two kmde of Bahuvrihi vig tad guna sagy Mina and atad guna- 
samgfhdna In the former case, the compounds the noun (vMesya) has direct 
connection with and umplies the words compounded (vtufesanas), e g when 1518 said 
' Bring the man with long ears ' (Lamba harnam dnaya), the bringing of the man 
mmples the bringing of hia attribute viz the ears as well and the man (videgya) 
and his ears (vifesanas) are directly connected In the latter case there w no 
such direct connection between the compound and the words compounded, o g 
when ıb 18 said ‘Bring the man who haa seen the sea’ (Dreja sdgaram dnaya) 
the bringing of the man does not imply the bringmg of hia attribute, vix the sea, 
and there s no direct connection between the two 

Now ‘Janmdds' m a Bahuvriin of the first land and hence 15 includes in 
106 meaning janma' too 
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There are scriptural texta to this effect,—beginning —'Bhrgu, 
the son of Varuna approached lus father, (with the request) “Sur, 
teach me Brahman”’ (Tait 31), and contimung —‘ “From, whom, 
verily, all these bemgs arise, by whom they, so born, live und to whom 
they go forth and enter,—enqure mto that, that 1s Brahman”’ 
(Tart 31), 'Brahman 1s truth, knowledge and mfimte’ (Tart 21) 
and so on (The moaning of the first of the above two texta 1 —) 
‘From whom’, 10 from Lord Purugottama, ‘all these bomgs?, 1e all 
objects from the mahat down to a tuft of grasa, 'arise',—horeby the 
ongination (of the world from the Lord) s mdicated “By whom, they, 
so born, hve',—hereby the submstence (of the world in Brahman) 15 
indicated. ‘They enter’,—hereby the dissolution, (of the world into 
the Lord) : shown ‘To whom they go forth,’"—meanmg— whom 
they attam, after the destruction of all karmas',—hereby salvation 
(of the souls) 1s indicated Here ‘omgmation’ means the oxpansion 
of the manifold consciousness of the sentient being, due to ita connec 
tion with a body and the rest, and ‘dissolution’ means its ontrance 
mto the Cause (viz Brahman), resulting from the contraction, of 1ta 
consciousness ‘This will be made clear under the oxplanations of the 
two aphorisms, viz ‘Dependent on the movable and the immovable’ 
(Br Sü 2316) and so on The distmection (botweon tho sentient 
and the non sentient) 1s that the non sentient 1s more primary, having 
a different form at the begmnyng of creation ! 

The meaning of the second text, on the other hand, m that 
Brahman possesses the attributes of truth, knowledge and mfinitude 
Here, the word ‘truth’ distinguishes the Lord from what 18 not true, 
the word ‘knowledge’ from the group of the non rentiont, and the 
word ‘infinite’ from the group of the sentuent 

And, thus 1t 1s established that the aharacteristic mark of Brahman 
18 that He, bemg the one non distinct materal and efficient cause of 
the universe, 18 possessed of truth and the rest He 1s the materal 
cause * m the sense of bemg the man festor, mn à gross form, of His own 


1 That 19, the non-aentient 1s more prumary than the sentiont in tho senso 
that ib w prior to the sentient m point of time Right m tho begmning of 
creation, the mdrvidual soul does not exist, in the sense that thoro is nobody 
with which ıt may be connected but pradhdna doem, though not m the form 
of particular non sentient substances like stones and housek, eto and the 
body comes to be evolved later on Of Sümkhya theory of evolution 

8 Upddinaiva 
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natural powers, denoted by the terms ‘higher , ‘lower’ and so on, 
and reduced to a subtle state, as well as of the effecta, existent and 
mherent ın them respectively Hoe 1s the efficient; cause 1 ın the sense 
of bringing about & union of the sentient bemgs,—whose attribute of 
knowledge 1s ın & state of absolute contraction bemg under tho m 
fluence of the past impressions of ther own, karmas which are begin 
ningless, and 1s, thereby, unfit for brmgmg about the recollection 
(m ther mnda) of the retributive experiences (to be undergone in the 
present birth),—with their respective karmas, and the respective 
instrumenta for experiencing them, through manfoatmg (m them) 
knowledge, enabling them to experience the fruits of karmas ® 
There ıs a Smyti passage too, conformable to the text 

with the topic m hand, (1e the above Tarttırtya text, 31) m the 
Moksa dharma® It begms ‘The Sonpture which was mentioned 
by Bhrgu to Bh&radvija, who asked’ (Mah& 12 0709b 4), and con 
tmues ‘He, verily, 1 the Lord Vispu, celebrated to be mfimte, 
abiding as the mner Soul of all bemgs, and difficult to be known by 
those who have not obtamed the self, who 18 the creator of the prmaple 
of egorty for the production of all beings, from whom arose the unrverse, 
about whom I have been asked by you here”’ (MahS 12 6784b— 
6786a 5) 


1 Nemitiatoa 

2 The Lord is the material cause of the universe in the sense that creation 
means the manifestation of His subtle powers of the sentient and the non 
sentient into gross effecta That is durmg dumolulion, the entire universe of 
the sentient and the non-sentient merges in the Lord and amsis in Him ina 
subtle state ag His natural powers Then, in the beginnmg of a new creation, 
the Lord manifests these powers of the sentient and the non sentient (ew 
daki and aoré-dakis), developing them mto grosser effects and producing thereby, 
the universe of names and forms 

And the Lord i the efficient cause of the universe ın the sense that He 
unites individual souls with thew respective karmas the results of these karmaa 
and the instruments for experiencing them—that is, the Lord is the efficient 
cause in the sense that He regulates the deatinies of individual souls in 
accordance with strict justice Dumng dissolution, the begimnmglesa rm 
Preesions of past karmas get dimmed and confused and at the time of a new 
creation the Lord revives these impressions m particular individuals, thereby 
making each individual undergo the fruta of hs past works VideV RM p 03 

3 Mokga dharma’ w the name of a section of the twelfth book of the 
Mahé bhärata from adhyaya 174 to the end 

* P 604 lme7 vol 3 5 Op ow. hnes 22-24 
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If rt be objected —In the Svetüévatera Upanigad, a multitude of 
causes 18 spoken of m the passage ‘Time, nature, destmy, accident, 
elements and the Person should be known as the Cause’ (Svet 1 2), 
so what authority 1s there for separating specifically Vasudeva, the 
Highest Person alone as the cause of the world ?—{then we reply ) 
Listen A multitude of scriptural and Smrti passages 1s our authority 
for specifying the cause of the world Compare the following — 
‘He, the One, who governs all these causes, connected with time and 
soul’ (Svet 13), ‘He who 1s a knower, the Time of tame, possessed 
of attributes, omniscient’ (Svet 62), ‘Of whom there 1s neither 
a creator, nor a lord’ (Svet 69), ‘Verily, Nürüyana was One’ 
(Mah& Up 1 2), ‘Then there was Visnu, Har alone, without parte ’, 
‘From Nürüyans is born Brahm&, from Nériiyans i born Rudra’ 
(Nar 1), ‘From the forehead of this bemg, wrapt up withm himself 
in meditation, was born the Person, with three eyes, trident ın hand ' 
(Mahi Up 17), ‘Krsna, the One, the ruler, moving everywhere, 
18 an, object of worship, He who, though one, yet appears as many’ 
* ‘Ka’ 18 the name of Brahman, I am the ‘Iéa’,10 the Lord, of all 
bemgs We two have sprung up from your body, hence you have 
the name ' Keéava’”’, ‘I, Brahm&, the primary Lord of people, am 
born from Him, and you have sprung up from me’, ‘Krena alone 18 
the source of the worlds, and of their dissolution too’, ‘ Bemg created 
by Kyana the universe consisting of the sentient and the non sentient 
has ongmated! ‘In the Veda, and m Réméyana, verily, m the 
Bharata and ın the Pafica rhtra, Han ıs celebrated everywhere, m 
the begmmning, in the end, and ın the middle’ (Han V 162321) 
*“T am the ongin of the entire world, dissolution similarly” ' (Gita 
7 6), ‘“* There 18 nothing else higher than me, O Dhanañjaya” ’ (Gita 
T 7), ‘“ I am the source of everything, everything origmates from me" ' 
(GA 108) and so on The terms ‘ Hiranyagarbba’ and the rest, 
Which we find sometimes m certain texts concerning the origin, and so 
on of the world, should be known to be referrmg to Brahman Hence 
1b 18 established that Lord Kysna, the Soul of all, the Lord of all, the 
one topic of all the Vedas, 18 the cause of the world 


Here ends the section entztled ‘ The Ongin’ (2) 


1 P 1002 vol 4 
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COMPARISON 
Samkara 


Reading and interpretation same Of course, consistently with 
his doctrme, Samkara must hold that here the term ‘Brahman’ 
denotes 'Iávara' or the lower Brahman 


Adhikarasna 3 The section entitled ‘That 
which has Scoripture for its source’ (Sütra 
3) 
SUTRA 3 


“« Brosuse (BRAHMAN HAS) ScBrPTURE FOR His Source ” 
Vedünta-pürijata-saurabba 


With reference to the enquiry What 18 the proof of His existence 1 
The author states the correct conclusion — 

Of Whom " Scrnpture” alone 1s “the source ™, 1e the cause of 
knowmg,!—that very reality, characterized as having the stated marks, 
18 denoted by the term ‘Brahman’ 


Vedünta-kaustubha 


Thus, 1t has been pomted out by the aphoriam concerning enquiry 9 
that Brahman 1s the object to be enquired into, and it has been 
pomted out by the aphomsm concerning characteristic mark 3 that 
the characteristic mark of Brahman 1s to be the oause of the ongin 
and the rest of the world and possess truth, etc Now, with reference 
to the enquiry What 1s the proof with regard to Him—the proof 1s 
bemg stated 

On the doubt, viz whether Brahman, having the stated marks, 
1s to be arrived at through inference, or has the Veda alone for His 
proof,—the prima facie view bemg that He 1s to be arrived at through 
inference, samce we know from the scriptural text ‘From whom 
speech turns back’ (Tait 24, 29) that Brahman cannot be known 
through speech (1e texts),— 


1 Thus explams the compound ‘édsira-yont' 
3 Vis Br 81 111 3 Vu Br Bà 112 
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(We reply ) Brahman cannot be arnved at through inferen 
but has the Veda for His proof Why? “ Becawgo (Brahman h 
Sorpture for His source” That means ''Sonpture", 1e the Ve 
1 the “source”’,1¢e the cause, the informant, the proof, with rage 
to whom,—that object 1s “ Śāstra yom”, and “ Sastra yonitva ” 
the state of being '' Sastra yoni"—on account of that, 16 on accor 
of having Scripture for His proof! The correct conclusion 1s t] 
Brahman, has the Veda alone for His proof 
Ifıt be said For the sake of sumphiity, 1t 18 well ssid that Brahm 
has Scripture for His source, and thus to Bay that Brahman I 
Scripture for His source, 16 has the Veda for its proof, servos c 
purpose, (1e 18 not im conflict with our view),—(we reply ) D 
Brahman cannot be arnved at through inference, because the phras 
“ Because (He hag) Sempture for (His) source” imdicates œ reas 
which excludes any other proof except Scripture 
Ifitbesmd How w 1t known that He cannot be arrived at throu, 
rnference *—(we reply ) There has been some room for the suspicu 
that Brahman can be arrived at through inference, since the mudd 
term. (or the reason), vis ‘the state of bemg an effect’ 2, stated abo 
proves the world to be due to a oreator 3 With a view to removu 
it, that mgnificant word * 1s used here (ım this siitra), in accordan. 
with the following scriptural texts —Viz ‘The word which all t 
Vedas declare’ (Katha 215), ‘That with regard to which all t 
Vedas become one’ (Tat Ar 31115), ‘I ask you about Brahma 
set forth in the Upanigads” '(Brh 3 9 26 6), ‘He who does not knc 
the Veda, does not know Him, the great’ (Tait Br 812977) a 
80 on, and the following Smrt passages ‘‘‘By all the Vedas, I alo 
am to be known” (Grt& 1515), “ ‘In the Veda, m the RAm&ysn 


1 This explams the compound Moétra-yonivds’ 

2 Küryyaiva 

5 That is 16 has been laid down m Sütro 1 1 2 that the world is an effe 
"Thus suggests the mference '|C Whatever 1s an effect has a creator 

The world is an effect 
the world has a creator (vis Brahman) 

Thu suggestion 1s negataved by Sra 113 which explicitly says that ti 
Brahman has Scripture alone for His proof and never inference 

£ Vis ddsira yom 
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verily, ın the Bh&rata and in the Pafica rátra, Hari 1 celebrated 
everywhere, ım the begmning, m the end and ın the muddle’ ” (Hanv 
16232 1), ‘We bow down to that wherem hes the eternal bams of all 
speech’ and so on 

If ıt be said On the ground of the inference ‘All objects having 
paris, lke the earth and the rest, have a cause, because they are 
effects, like pots and the rest’, Brahman 1s established to be the cause 
of the world, since none else can be such a cause, and this bemg so, 
why trouble about the Veda i—(we reply ) no, because, the very fact 
that the elements lko the ether and the rest have an ompin bemg not 
known by anyone without the Veda, that they are effects 18 not estab- 
lished, and hence the reason ? 18 itself unestablished ? 

It cannot be sazd also that the orum of the elementa 18 to be known 
through the Veda, and the fact that they are effecta bemg proved 
through this, the reason “1s not unestablished—, for, im that case too, 
Brahman, the cause of the world bemg known through the Veda 
alone, the inference becomes futile, and you virtually come to our 
mde ‘Thus, even in the case of well known effects like a house or a 
shoot, Brahman, cannot be inferred from the reason ‘producibleness’, 
1b bemg possible to suppose the earth, the seed, water, men and so on. 
to be ther causes, and unreasonable to imagme an unseen cause 
(vz Brahman) 

This should be understood here wherever something is found to 
be an effect, there 1t is possible also to arrive, by means of inference, at 
an individual soul, corresponding to effect, as the agent But that 
the entare universe 18 an effect 18 not known without the help of the 
Veda Henoe, the creator of the world, too, can be known through 
the Veda alone, and never through a thousand inferences Further, 
Brahman cannot be known through the evidence of perception, mm.oe 
the ordinary sense organs are moapable of graspmg Him, as declared 


1 P 1002 
3 Vis Küryyaiva or state of bemg an effect 
3 That is, rb has been argued — 
Whatever ig an effect has a cause 
The world x an effect 
the world has a cause 
Now we cannot know that the world ıs an effec unless we have recourse 
to Scripture and hence Scrpture is needed even here too 
& Vis. Küryyatva or producbleness 
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by the scriptural texta. ‘Not the sense organs, nor mferenoe,' ' “ Thi 
knowledge 1s not attamable through inference, dearest | It leads tc 
proper knowledge only bemg told by another’’* (Katha 29) That 
1, ‘Dearest!’ ‘thus knowledge’ concernmg Brahman, is not to be 
overthrown by reason, or, 1s not capable of bemg attamed thereby 
‘Told’ by ‘another’, 1e by an omniscient teacher who 18 versed m the 
Veda, ıt leads to night knowledge, as declared by the aphorism ‘On 
account of reasonmg havmg no ground’ (Br Si 2111), by the 
Manu Smrt ‘One should not apply reasonmg to those conceptions 
which are verily mooncervable’, and by the MahA bhiérata ‘One 
should not arrive at those conceptions which are verily mconcoivable 
through reasonmg ‘There can be no ascertainment of any deep 
meaning through reasonmg which 1s without a bass" Moreover, 
who but a mad man should say that Brahman, the cause of the world, 
who is not known entirely and in every way even by omniscient 
mantras and sages, who 1s difficult to be understood and who 18 
possessed of mfimte moonoervable qualities and powers, can be known 
through inference 

It 1$ not to be apprehended what then will become of such 
texta as ‘From whom speech turns back’ (Tait 24, 29) and so 
on t—for the meaning of these 18 that Brahman, is not hmrted as 
being so much This the author will state under the aphorism 
‘For the so muchness of the topio mentioned’ and so on (Br Si 
3 2 22) 

(Án alternative explanation of the sütra ) If the compound 
= Sastre yon” be disjomed as ‘The source of Scripture’, then, too, 
the very same meaning 1s arrived ati The resulting meaning 1s that 
Brahman can be known through the Vedas alone,—breathed forth 
by Hum, the ommsocient, and (as such) standmg im an intumate and 
internal relation with Him,—and not through any external inference 
and the rest, magmed by others In that case, (16 on the second 
interpretation), the tomo of this aphorism. will be the scriptural text, 
viz 'Breethed forth by this Great Bemg is the Rg veda, the Yajur- 
veda and the Sima-veda’ (Brh 2410, Maitr! 682) And, on this 
mterpretation, the eternity of the Vedas are not negatived, for what 
we admit 1s the issuing forth only (and not new creation) of what 1s 
eternally established, ın accordance with the followmg scriptural 


10f SB 113 
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and Smrt passages, viz ‘By means of speech, which 1s devoid of 
form and eternal’ (Rg V 87561, Tart Sam 26811223), ‘Speech, 
without beginning and end, eternal, consisting of the Veda and celestial, 
was created by the Self born m the begining, whence proceeded all 
actavities’ (Maha 12 853493) Hereby, the eternal and non derived 
form of Brahman w mdicated, smce the Veda, which 1s prior to all 
dertvative creation, was breathed forth by Him‘ This we shall 
explam later onë Hence, ıt 18 established that Brahman has the 
Veda as His sole proof 

Here ends the section entitled ‘ That which has Sempture for ita 


source’ (3) 


Adhikarana 4 The section entitled ‘Concord 
ance’ (Stitra 4) 


SUTRA 4 


“Bor THAT (VIZ THAT BRAHMAN HAS SCRIPTURE AS HIS SOLE 
PROOF) FOLLOWS FROM THE CONCORDANCE (OF ALL SORIPTURAL 
TEXTS WITH REGARD TO BRAHMAN) ” 


Vedanta -pirijita-saurabha 


If an objection be raised, viz In as much as the entire Veda is 
concerned with action (16 mjunctions and prohibitions), the Vedanta 
texta too, which are concerned with a different topic, are solely 
concerned with injunctions by way of establishmg the excellence of 
the agent, who 18 æ part of sacrifices,—just as the artha vida texts ^ 
are indirectly unanimous with the myunctive texta, by way of estab- 
habmg ther excellence Hence, how can Brahman have Scripture 
as His sole proof? 7—the correct conclusion 18 aa follows 


1 P 162 1 P 241 vol 1 

3 P 668 hne 22 vol 3 

4 That 1 if Brahman were to breathe forth the Vedas, He must have a 
body (nose etc), but this body i8 not evidently composed of matter, but ia 
non material, amce when He breathes forth the Vedas, there 1s no matter 

5 See VE 153 28-30 

5 An artha-odda 12 the explanation of the menumng of a precept, or eulogiam 

7 The sense of the objection 1s All Vedaa set forth injunctions or prolubrtione 
with regard to action But besides the texte which directly or explierüly seb 
forth the above, there are m the Vedas some texts which ere merely sndtcanve 
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‘That’, 1e Brahman alone the object of enquiry and the 
cause of the universe, has Scripture for His proof, and not action and 
the rest, smoe the entire Veda xs im concordance in proving Him 
alone (The word) “ samanvay&t ” 1s to be explained thus “Bama 
nvaya" means concordance in respect of the primary mmport,—on 
account of that—‘ samanvay&t’ Or else, because there ıs concord 
ance among the Vedas m point of proving Him alone,—so much m 
brief 

Tt cannot be said that such a concordance exists with regard to 
actions, since actions fulfil ther purpose by simply giving rue to a 
demre for knowledge! To say that Brahman, is & subsidiary factor 
of sacrifices 1s & mere childish prattle, amce He is an mdependent 
Bemg as the regulator of all works, their agente and so on, and their 
instruments, and 1s the giver of fruta On the contrary, works 
themselves are in concordance (with regard to Brahman) as assisting 
mdrrectly the rise of knowledge—which 18 a means to attammg Him,— 
by way of generating a demre for knowledge 3 Thuis 18 ascertamed from 
the text concernmg the desire for knowledge 3 

If 1t be objected It bemg estebhshed im, Scripture that Brahman 
18 not an, object of the proof, viz. Word, just as He 1s not an object of 
the proofs, viz perception, and the rest,—Brahman, has not Scripture 
as Hus sole proof,—we reply Brahman, the object of enquiry, has 
Sorıpture alone as His proof and not anything else, on account of the 
concordance of all the scriptural texts, directly or mdurectly, with 
regard to Him alone Among these, there w a direct concordance 
among the texts concerning His characteristic marks, proof and the 


and nob wyunciws And, these latter kind of texts are to be explamad, nob 
hterally bub as eulomsmg the direct injunctive texts and thereby directly 
formmg & parh of myunctions eto otherwise the mtegnty of the Vedas cannot 
be meantamed Hence, the Veddnia texts too must be taken as not establuhmg 
Brahman but as simply extollmg the sacrficer by ideninfymg him with the 
Supreme Soul and so on, and as such really concerned with sacrificial acte 

1 Thad is the proper fonction of karmas 1s simply to purify the mind and 
thereby create a demre for knowledge Karma, thus, 18 a means and not an end, 
the way to truth and not truth itself Hence the Veddnia texta, dealing as they 
See ee eee ee ES aera Vide 

8420 

* le knowledge is not an añga of karma on the contrary karma is an 
añga of knowledge Vide VPS 848 

8 Vig Brh 4429 
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rest, since they are (directly) concerned with Him, and there is an 
ydirect concordance among the texte concerning the Sandilya vidyà,! 
the Pafichg ni vidy&,? the Madhu vidy& 3 and so on, aa well as among 
those which are symbolic m nature‘ Or rather, there 1s a direct 
concordance alone among all the texts whatsoever, though leading to 
different procedures,’ since the topics of all these different texte being 
equally Brahman m essence, they are all to be understood m their 
primary and literal sense® It 1s not to be feared that m that case, 
the texts which are concerned with the demal of the object (vız 
Brahman) will be precluded,’ smoe they too, aa bemg concerned with 
denymg any hmit with regard to Brahman’s nature, attributes and the 
rest, refer to the very same topic (viz Brahman) $ 

Moreover, we ask your Worship Do you or do you not mean that 
Brahman 1s the object of the statement ‘Brahman 18 not an object 
of knowledge’? If the first, then Brahman 1s proved to be desoribable 
and hence the proposition that He 1s not describable 1s get amde If 
the second, then Brahman 1s descmbable all the more Hence, the 
object of enquiry 1s Lord Vasudeva alone, omniscient, possessed of all 
mnonoerv&ble powers, the cause of the origm and the rest of the 
universe, known through the evidence of the Veda alone, different 
and non different from all and the soul of all All Samptures are in 
concordance with regard to Him slone—thus 1s the settled conclumon of 
the followers of the Upanisads (viz the Ved&ntanis) 


1 Vide Brh 561, Chand 8 141-4 

2 Vide Chand 554-10 Alo VE $11 

2 Vide Brh 251-19 (whole section), OhBnd 5 1-11 

4 Video g Brh 57-8 eto, Chind 3 18-21, 7 1-12, eto 


5 The sense 19 that the vamous kinds of texts may impel a man to different 
procedures Some may lead a man to meditate on Brahman directly as the self, 
others to meditate on Him as the sun and 30 on. 

8 That 1s, even the texts concerning the various meditations and symbols, 
are to be understood aa directly referrmg to Brahman, 16 to be interpreted 
literally, and not as referrmg to Brahman indirectly ie to be interpreted 
figuratively, aa suggested before This modzfies the statement made unmediately 
before that some texte are direct and primary, some indirect and secondary, and 
takes aZ to be equally direct and 

? Vis ‘Net, nef’ (Brh 2 8 6) and so on 

8 That 18, the view thab all texts are concerned with Brahman directly m. 
no way precludes the negatrve texts, mnce these negative texis also are concerned 
with Brahman equally 


[st 1 1 4 
04 VEDANTA KAUSTUBHA ADH 4] 


Vedünta-kaustubha 


Thus, 1b has been said that Lord Krepa, the substratum of great 
qualines and powers and the non distinct material and effinent cause 
of the world, has the Veda alone for His proof Now, with a view to 
confirming 15, the author, by showing the concordance of the entire 
Veda with regard to that very Brahman, refutes the followmg objection, 
viz , The entire Veda has been associated with action by Jammi who 
holds ‘Smce Scrrpture w concerned with action, there 18 purport- 
lessness of what does not refer to ib (viz action)’ (Ph. Mi Sa 1211) 
Hence, what 18 not concerned with action bemg laid down as purport- 
leas, the Vedanta texts, too, all refer to action (otherwise they will all 
become purportless) Consequently, how can Brahman have the Veda 
as His sole proof 1 

The term “but” disposes of the (above) prima facie view “That”, 
1e Brahman alone, the object of enquiry and the cause of the world, 
has Sorupture for His sola proof Why? “On account of concord- 
ance”, 1e because there's concordance among all the Vedas with 
regard to Him alone (The word "sa&manvayüt'" 1s to be explained 
as follows ) "Samanvaya" means “Concordance m pomt of entirety 
of. statement’,—on account of that,—'"Bamanvayüt", 1e the entire 
Veda 18 rn concordance with regard to denoting Brahman entirely or 
Lord Kygna, the object to be enquired mto by one who desires salvation, 
the one identical material and effiment cause of the world, havmg 
Sorrpture as His source (1e proof), the controller of matter, soul, time 
and works, having His footstool honoured by the crowns (1e the bowed 
heads) of Brahm&, Rudra, Indra and the rest, having His greatness 
untouched by any odour of fault, the abode of infinite quahiues lke 
ommniscience and the rest and to be approached by the freed The 
following groups of texts are m concordance with regard to Him 
alone —'From whom verily all these bemgs arse’ (Tat 31), ‘From 
bhss alone, verily, do these beings arse’ (Tait 36), ‘From Him 
arise the vital breath, the mund, and all the sense organs’ (Mund 
213), '"The existent alone, my child, was this in the beginning, 
One only, without a second” (Chand 621) “He thought May I 
be many, may I procreate”’ (Oh&nd 623), ‘From Nürüyana arses 
the vital breath, from Nü&rüyana armes Brahms, from 


1 P 36, vol 1 
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Narayana arises Rudra’ (Nar 1), ‘There was verly, Nürüyapa 
alone, neither Brahms nor láíina (Mahi Up 1 2), ‘Brahman, verily, 
was this m the begmnmg, one only’ (Br 141011) ‘Brahman, 
verily, was this m the beginnmg, he knew that self alone thus “I am 
Brahman ”’, “From Him arose all this’, "Tho self, verily, was this 
m the beginning, one only’ (Art 111), ‘From this self, verily, the 
ether origmated’ (Tart 21), ‘The word which all the Vedas record’ 
(Katha 2 15), "That, in regard to which all the Vedas are unanunous’ 
(Ta Ar 81111) ‘Entered withm, the ruler of man’ (Tat Ar 
911122) “To whom all the gods bow down’, ‘Brahman 1 truth, 
knowledge and. infinite’ (Tait 21), ‘Knowing the blas of Brahman’ 
(Tar; 29), “Brahman ts knowledge and bles’ (Brh 39 28), ‘All 
this, verily, 1s Brahmah’ (Chind 3141), ‘The self that 1 free from 
sms, without decay, without death, without grief, without hunger, 
without thirst’ (Chind 8713), ‘Who 1s omnuscient, all knowmg’ 
(Mond 119, 227), ‘The knower of Brahman aitams the highest’ 
(Tat 21), ‘Brahman, verily, 1s all thw’ (Brh 251-14, 14 trmes) 
and go on 


(Prima face view ) 


An objection may be raised here —The entire Veda 1s but & collec 
tion of five kmds of texts, called, myunction, prohibitaon, explanation 
or eulogy, sacred formule and name? Of these, ‘One, who desires 
heaven should perform the Jyotustoma* sacrifice’ and so on, are 
myunctive texta ‘A Brühmana should not be milled’ and so on, are 
probibrtive texte ‘The wind, verily, is the quickest deity’ (Tait 
Sam 211°), and so on exe explanations or eulogums ‘Oblation to 
you’ (Tau Sam 11195), ‘O, heavens, having the fire as your head’ 
(Rg V 844108," Sat Br 23411a9), and so on are sacred. formule 
‘Jyotustoma’,® ‘Asva medha'19 and the rest are names,—thus we 
distmguish them Thus, m the begmnmg, m the aphorsm "Then, 


3 Vedhi, modha, ariha-wida, manira, 

4 Name of a Soma-saoniflos, consisting drvimons, Agnwjoma and the rest 
MW,p 437 

sP 126, Imes 1 2, vol I 6 P 1, lme l, vol 1 

7 P 182, lme 7 8 P 168, 1lme 16 


® See footnote 4, above 19 The horse-sacrifies 
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therefore, an enquiry into rehgious duties’ (Pu MT Si 1111), 1 18 
said that the Veda has meaning as possesamg the frurb to be attamed 
through the mjunciaons regarding conceptions which are mstrumental 
to the Vedic studies In the second aphonsm which w concerned 
with mark, viz ‘A rehgious duty has injunotion for ita mark’ (Pū 
Mi Si 119322), x5 18 established, on the ground of the vyipta "What- 
ever has the Veda for ria proof, refers to action’, that m the sphere 
of rehgous duties, myonction 1s the authority 9 Here a doubt arises 
as to whether the artha vida texts hke ‘The wind 1s the swiftest 
deity’ (Tart Sam 211+) are authorttatzve ın the sphere of religious 
duties, or not With regard to x5, the prema facie view w as follows 
We have a text ‘Smee Sorrpture 18 concerned with action, there 1s 
purportlessness of what does not refer to rb (viz action)’ (Pi Mi Si 
1215) (It means )—'Rarrpture, 1e the Veda, ıs ‘knyfrtha’, 1e 
has ‘action’ alone as ita ‘purport’, or subject-matter or top10,—for 
this reason, the artha vida texta are not authoritative What then 
are they *—anticrpatang this question, the text goes on to say that 
‘there 18 purportleamess of what does not refer to 1t’, 1e let there be 
amply *purportlessness! or ‘meanmgleasnesa’ of that which has not 
‘action’ for ite ‘purport’, viz of artha-vüda and the rest, and m the 
very same manner, of the Vedünte texts as well Even those (Ve 
dÉnta ) texts which comprise injunctions regarding study viz 'One's 
own text should be studied’, cannot be reasonably said to be autho- 
ritative, aince they are (really) concerned with Brahman, leading to 
no frmt® (Here ends the prima facie view wii the ongmal prima 
face view) With regard to this, we state the correct conclusion 
‘Because of ther unanimity with the myjunoctions, let (them be 
authorratrve) through having the glorification of junctions as their 


1 P 1, vol 1 

3 P 3 voll 

3 That us, the mference is as follows -— 
Whatever has the Veda for 1ta proof refers to action 


A rehgious duty has the Veda for rts proof 
a rehgious duty refers to acon, 16 18 concerned with myunctions and 
prohibriaons 
* P 125 lmes 12, vol 1 ë P 99, vol 1 


* That is, there are some Vedinia texta, which do refer to action, 16 to 
injunction, yet they are not to be taken as authorrtetzve, mnoe they really refer 
to Brahman who 1s cutmde the sphere of actions and fruta 
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purport’ (Pi Mi Si 127!) That 1s, since the artha vidas are 
unanimous with the injunctive texts, let them be suthortative 
‘through having glorification as their purport’,1e6 by way of glonfying 
the matters to be enjomed Similarly, m order to prevent the absolute 
purportlessnees of the VedAnta texts which are wanting ın injunction 
and prohibriaon and teach an accomplished object (viz Brahman), 1t 
18 reasonable to take them too as mdirectly connected with action,— 
which 1s something to be accomplished,—as moluded under the 
very mantras and artha vüdas, since they (viz the Ved&nta texts) 
admit mjunctions regarding the study of the Veda But if they be 
taken to be independent (of action) they would lead to no fruit, and 
hence they must be understood to have fulfilled ther purpose through 
establishing the agent, who 1s a part of a sacrifice (and not to be 
mdependent of action) Among these, the texts oonoermng the 
‘that’ (viz Brahman) and ‘thou’ (vm the müdividual soul)? glorify 
the deity and the agent of the sacrificial act, and the knowledge 
concerning rb (vis the ‘that’) called the ‘higher knowledge’,® glorify 
the frut (Thus, we conclude ) The Vedānta texts are not concerned 
with Brahman, but are like the artha vida texts, «noe they are oon 
cerned with proolaummg the excellence of the agent, who 18 a subordi 
nate factor m a sacrifice (Here ends the omginal prima facie view *) 


(Author’s conclusion ) 


To this we reply 5 No, because this 18 a mere imagination, m 
vented by you, and because (on the contrary), works, being generative 
of knowledge which 1s a means to salvation, indirectly refer to Brahman 
alone, as declared by the soriptural text — The Brihmanas desire 
to know this self through the study of the Veda, through sacrifice, 
through penance, through fastmg’ (Brh 4422) Here, if ın the 
statement ‘They desire to know through sacrifice’, there be a direct 
connection, of the mstrument, viz ‘saorfice', with the meaning of the 
root,’ as ın the sentence ‘He demres to go by the horse’, then the 
sacrificial act should be known to be serving the purpose of knowledge 
(re helping the mse of knowledge), and thereby referrmg to Brahman 


1 P 43, vol 1 

2 Of the famous text ‘Thou art that’ (Ohind 687 eto) 

3 Videeg Mund 1145 

4& Tb begen on p 35 

ë The correct conolumon begins here 6 Vig 'vid'mbto know 
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If, on the other hand, owing to the primacy of the demderatıve sufix,1 
there be a connection, with the meanmg of the suffix, 1t should be known 
to be serving the purpose of desire, (1e helpmg the mse of a desire 
for knowledge), to be a subordinate factor of knowledge through 
that desme and to be referrmg to Brahman thereby And, the fact 
that action 1s a part of knowledge will be stated under the aphorism 
* And, there 18 dependence on all, on account of the text concernmg 
sacrifice, as m the case of a horse’ (Br Si 3 4 26) 

Tt cannot be said, also, that the realty to be known from the 
VedAnte (viz Brahman) 1s a subordmate factor of sacrifices,—since 
He 18 self dependent as the controller of all works, their agente and 
ther mstruments Nor can it be said that tbe Vedinta texts are 
subsidiary parts of mjunetaons like the artha vidas, amce the former 
have been referred to 1n a different context and are not m proximity to 
injunctions Nor can it be said that the VedÉnta texta lead to no fruit, 
teaching, as they do, somethmg which 1s neither an injunction nor à 
prohibrtion,—samee the knowledge of Brahman, who 1s to be known 
from the Vedinta, leads to a supremely excellent fruit, viz salvation, 

If ıt be said As we read m texts hke ' Undecaymg, verily, 1s the 

deed of one who performs the Cdtur masya? saanfice' (Ap 

Š 81113) that works too have the same fruit hke 15 (viz knowledge), 
so there 18 nothing objectionable (m takmg the scriptural texta) to be 
referrmg to works,— 

(We reply ) No, because the scriptural text ‘ Just as here, the 
world gamed through work perishes, so exactly does hereafter the 
world gamed through merit perish’ (Chind 8164) ıs of a greater 
force, 18 m conformity with the inference, viz ‘The world gamed 
through mere work 18 non permanent, because 16 18 gamed through 
work alone, as m the cage of tillmg and the rest’, and 18 confirmed by 
another sormptural text ag well, viz ‘ Frail, indeed, are these boats 
of sacrifices’ (Mund 127), because the text ' Undecaymg, verily ° 
(Ap 868 8 1 1) and so on 1s a weaker one, and because 16 18 improper 
to (take the scriptural texta) to be referrmg to works, which form 
the object of such texta wantmg m force On the other hand, the 


1 Vis ‘san, implymg demre’ 

â See footnote 2 p 5 3 P 1,vol 1 

* Correct quotation — Karma-oxa! and nob *borma-4sa', which 1s translated 
here Vide Chind 816, p 415 
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texta ‘Those who know tius, become mmortal’ (Brh 44 14, Katha 
629, Svet 811018, 417 20), ' The knower of Brahman attams the 
highest’ (Tait 21), are not contradicted by any scriptural text, and 
cannot be set amdo by a thousand inferences Further, the text 
* Undeoaymg, mdeed’ and so on (Ap 88 811)1 not really set 
aside, since 16 refers to the relative (permanence of works) 1, and since 
the holy Bhigavate-amrti (1e the Bhigavad git&), which is & version 
of the Veda, 1s the authority ın both the cases (viz regardmg the non 
permanence of karma, and the permanence of Brahman) thus — 
“The worlds, beginnmg from the world of Brahman, come and go, 
O Arjuna ! But, on attammg me, O Son of Kunti | there 1s no re-brth”’ 
(GHE 8 16) 

Tf1t be objected It may be that the Upanigadio portion 1s somehow 
or other concerned with Brahman, since we see 1b to be so But the 
pror portion (viz the Karma kāņda) 1s known from the texta ' He 
performs the Agnihotra? as long as he lives’, ‘One who doses 
heaven should perform the Jyotustoma sacnfice’ (Ap SS 1021) 
and so on, to fulfil 1t8 purpose by enjommg obligatory and optional 
works and the rest, and hence how can they be concerned with 
Brahman i— 

(We reply ) Not so ‘The entire Veda 18 concerned only with 
Brahman, and although some part of ıt 18 found to refer to action 
somehow, its complete concordance is found m Brahman alone 
Among these the Upanisadio portion refers directly to Brahman, 
directly concerned, aa 1t 18, with demonstrating His nature, attributes 
and the rest Among these, agam, the statements of difference refer 
to Brahman by way of bemg concerned with the nature of the sentient, 
tha non sentient and Brahman, the statements of non difference, by 
bemg concerned with proving that everythmg has Brahman for ta 
essence, the statements of creation and the rest, by bemg concerned 
with proving attributes hke oreatorship and the rest, the statements 
that Brahman, 15 non-qualified, by bemg concerned with the denial 
of the qualities due to my, the statements that Brahman 1s quahfied, 
by bemg concerned with proving thé natural qualities of the Lord, 


1 Thad ıs, this text sımply shows that the deeds of one who performs the 
sacrifice are relatzvely more permanent than the deeds of one who 
does not, and not that they are absolutely permanent 
2 Baerfüicng to Agm Of Athar V 6971,p 180 
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and the statements hke ‘That which ıs not manifested through 
speech’ (Kena 14), by bemg concerned with proving that Brahman 
18 nob limited. by go muchness 

The texts, concerned with the daily and occasional duties,! too, 
refer to Brahman alone, by way of effecting the purification of the 
nature of the person, entitled (to the study of Brahman) and bemg 
thereby oo operative towards the rise of knowledge and so on concern 
ing Brahman, while (the texts) concerned with the optional duties,? 
by way of bemg an atomic bit of the bliss of Brahman, since the text 
‘Other bemgs subast on & portion only of His bhss alone’ (Brh 
4 8 32) declares even worldly pleasure to be an atomic portion of the 
bliss of Brahman, Moreover, the optional duties are ın concordance 
(with regard to Brahman), smoe they are concerned with the knowledge 
of Brahman by way of giving rise to a pure body, like that of a god 
and the rest, entitled to salvatzon Moreover, just as ın accordance 
with the maxim of ‘connection and disconnection’? curd, used m 
connection, with daily duties (nitya),—as laid down ın the passage 
‘He performs a sacrifice with curd’.—brngs about the attainment 
of objects of sense,—as laid down m the passage “One who desires 
for objects of sense should perform a sacrifice with curd’ (Tart Br 
21664),—so the sacrifimal acts, though brngmg about heaven and 
the rest, should yet be known to be serving the purpose (1e helpmg 
the mse) of knowledge 5 And (finally) texte lke ‘Golden mght from 
the tap of His nails’ (Chind 166°) refer to Brahman as bemg 
concerned with His divine body 
i Or else, ance the entire mass of objecta has Brahman for its 
essence, the mass of texts, denoting them, directly refer to Him 7 

1 The daily or miya karmas are ablution, prayer and so on, to be performed 
every day while the oocamonal or nawntiiaka karmas are the ceremony in hononr 
of the dead and so on, to be performed on specialoccasions Both of these knnds 
are obhgatory 


2 The optional or bämya karmas are sacmfices and the rest undertaken with 
special objects in view, viz heaven and the regt 

* A term applied to express the disconnection of what 1s optional from what 
is a necessary constituent of anythmg Vide Pi MI Si 435, and Shbbaro's 
commentary pp 493 and ff vol 1 


* P 180 Ime 3, vol 2 5 Vide VE 3426 
$ Oorreob quotation  Apranakhüi sarva ava suvarnah Vide Chand 
166,p 43 


7 That is instead of the laborious explanation given above, 15 15 simpler to 
accept this alternatave explanation 
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Hence ıt 18 estabhshed that the entire Veda 18 ın concordance 
with regard to Brahman alone or Lord Krsna the Highest Person, 
omniscient, possessing infinite natural and moonceivable powers, 
the cause of the world, and different and non different from the sentient 
and the non sentient, as declared by the Lord Himself m the passage 
‘“By all the Vedas, I alone am to be known" (Cht& 15 15) 

The four aphorisms constituting the basis of Scripture are hereby 
explained Thus treatise (viz the Vedinta) xs but an expounding of 
these 


Here ends the section entitled ‘Concordance’ (4) 


Here ends the explanation of the four aphorisms m, the first 
quarter of the first chapter ın the commentary Ved&nte-kaustubba, 
composed by the reverend teacher Srinivasa, the mearnation of the 
Pificajanya and dwelling under the lotus feet of the reverend Lord 
Numb&ditya, the founder of the sect of the reverend Sanatkumára 


Adhikarana 6 The section entitled ‘He sees’ 


(Sitras 5-12) 
SOTRA 5 


“BHOAUSH (THE OREATOR OF THE WORLD) SEES, (PRADHANA IS) 
NOT (THB CAUSH OF THE WORLD) (SINGH) XT I8 NON SORIPTUBAL ” 


Vedünta-pürijüta-saurabha 


But pradhina, admitted by the Sümkhyas, 1s “non sonptural", 
16 18 devoid of scriptural evidence Hence it 18 "not" the cause of 
the world, as m Soripture seemg, which. 1s & characteristic of a sentient 
hemg, 18 predicated of the cause of the world 


Vedünta-kaustubha 


Thus, 1t has been pomted out that Brahman, great m attributes, 
powers and nature, omniscient, and the one object of all the Vedas, 
18 the cause of the origin and the rest of the world Now, the S&m- 
khyas,—who hold that Brahman 1s not the cause of the world, since 
He 1s of & dissimilar form, while the non sentient pradh&na, consisting 
of the three gunas, 18 the cause of the world, since it 18 of a form 
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amular to the effect,—also relate the Vedünta texts lke ‘The 
existent, alone, my dear, was this m the beginnmg”’ (Chind 621) 
and so on, to 1t alone (viz praedhána) The reverend author of the 
aphorisms 18 now refuting this view 

PradhAna, which 1s derived through inference,! 18 not fit to be 
the cause of the origm and the rest of the world Why? Because 
1b 18 “non scriptural”, 1e that with regard to which there w no 
* word'",1e Scrpture, asauthonty This adjective denotes the reason 

If 16 be objected that ın the ChAndogya, pradhüna 18 meant by 
the term ‘existent’ ın the passage ‘“‘ The existent alone, my dear, 
was this in the begmnmg"' (Chand 621) Hence, how can it be 
said that pradhána 1 non somptural?—we reply “ Because (the 
creator) sees", 1e because from the text, begmnmg ‘“ Huustent 
alone, my dear, was this ın the beginmung "' (OhAnd 6 21), and con 
tmumg ‘He thought, " May I be many, may I procreate ''' (Chand 
623), we find that the creator of the world percerves The same 
thing 13 mentioned m the Aitareya as well ın the passage ‘The self, 
verily, was this m the begmmng, one only Nothing else was apparent 
He thought “Leb me create worlds" He created these worlds’ 
(Art 111) Here the word “sees”, denotative of the root, must be 
understood, by indirect application, to be referring to 'seemg', which 
15 the meaning of the root ‘Seemg’ means deliberating, 1e deter 
mination, and that, bemg the attribute of & conscious being, 18 not 
appropriate on the part of the pradhina Hence, pradh&na, devoid 
of perception, 1s not mentioned by Scripture Accordingly, 1b has 
been nghtly said by bis Holness that 1t 1s “non soriptural" There 
fore, ıt 18 nexther the cause of the world, nor knowable through the 
Veda 

It cannot be said also that pradhāna possesses the power of 
knowledge through ita attribute of sattva, and as such, percarving 18 
appropriate on ite part,—smee rt 18 impossible that a non sentient 
substance and a non sentient attribute can possess knowledge, and 
be knowledge (respectively) Nor should ıt be said that this 1s appro- 
priate through the connection of praedhüna with purusa,—because 
there bemg (at hand) Brahman, mentioned before and possessed of 


1 That 1s we cannot directly percerve the pnmary matter, bub we argue 
that every effect must have a cause, that cause too another cause and so on, and 
thus finally we must admit a prmnary cause which has no cause This is the 
pradhdna 
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ever present knowledge, aa a ample (explanation of the fact m hand),— 
it mvolves unnecessary comphcations to drag ın something which 1s 
the substratum of knowledge, only through its conjunction with 
another, (and not by itself), because such a view 1s utterly neghgible, 
and, finally because during ıts state of equilibrium, 15 does not possess 
that attmbute1 So stop labourmg the pomt Hence, the cause 
corresponding to the effect, viz the cause of the orgm and the rest 
of the world, 1s none but Brahman, who 1s denoted by the term 
‘existent’ and 38 capable of percerving, possessed. as He 1s of natural, 
moonceivable and infinite powers, as declared by the scriptural text 
‘ Supreme 18 His powers, declared to be of various kmds, and natural 
18 the action of His knowledge and power’ (Svet 6 8) and so on 


COMPARISON 
Samkara 
Reading and interpretation same, but Samkara develops, m this 
connection, his doctrme of upidh, or Imitmg adjunct, viz —that 
there 15 really nothmg besides Brahman, the individual soul and the 
rest being due to the lmutimg adjuncts of body, and the rest, hke the 
all pervading ether, brnıted. by pote and the rest Hence differance 18 
mithyé through and through ? 
Rümàanuja 
Readmg and interpretation same, but Rāmänuja also develops 


bis own view, viz that the universe of the sentient and the non 
sentient constitutes the body of the Lord ? 1 


Baladeva 


Reading same, imterpretetaon different,—viz ' Because (Brahman 
18) seen. (16 designated by Sorrpture), (He 1s) not mexpresathle * 4 


1 That 1s, 1f knowledge arises through the pre dommance of the sativa-guna, 
then prior to creation, all the gunas bemg m a state of equilibrium, no knowledge 
can arse n pradhGna 

3 $B115p 203 

$$ B 1165,p 160 Part 1 

& GB 115, pp 46 47, Chap 1 
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SUTRA 6 


‘Tr IT BH SAID THAT (THE WORD ‘ SERING' IN THE ABOVE CHAN 
DOGYA TEXT) IS SECONDARY, (THEN WB REPLY) NO, BEOAUSE OF 
THR THEM ‘SELF’ (BEING APPLIED TO THE CAUSE OF THE WORLD)" 


Vedünta-pürijáta-saurabha 


Tt 15 not reasonable to say that the 'seeing' 1s (only) “secondary” 
Why? “On account of the term ‘self’ ” 


Vedünta-kaustubha 


Anticipating the objection, viz — 

As we often find the metaphorical transference of the qualities 
of a sentient bemg to non sentient objects lke a bank or tillmg, 
eg when refermng to a bank about to fall, ıt 18 said ‘The bank 1s 
about to fall';! or when referrmg to the tillmg of dry soll, ıt 18 said 
"Tihng 18 awaiting rain’, and as we read in Scripture about perception 
on the part of non sentaent objects hike water and light, in the passages 
‘That hght peroeved' (Chand. 623), ‘Those waters peroeived' 
(Chand 6 2 4),—there may very well be a metaphorical perception 
on the part of pradhAna 1n the very same manner,—the author disposes 
of 16 here 

Tf ıt be said that the attribute of perception, belonging to pradhüna 
18 "secondary", (we reply) “No” Why? “On account of the 
term 'self'", 16 on account of the scriptural mention, of the term ‘self’ 
whioh establishes the absence of perception on the part of pradh&na 
Thus, if by takmg the term ‘existence’ to mean the non sentient 
pradhüna, a metaphorical perception be admitted on its part, then m 
the texts ‘All this haa that for its self, that 18 true, that 18 the self’ 
(Chind 678, 694, 6103, 6113, 6123, 6183, 6143, 61538, 
6 16 3), the term ‘self’ must refer to the non sentient substance, which 
15 the meaning of the terms ‘exstent’ and ‘percerver’, mentioned 
before ın the texts ‘Tho existent, alone, my dear!’ (Chind 6 21), 
“He perceived! (Chind 623) That 1s, on the view, viz ‘He alone 
is the existent and the perceiver, the self which 38 pradh&ns’,—the 
identity between the terms ‘exstent’ and the rest denoting the non 
sentient and bearmg a different sense and the term ‘self’ denoting the 


1 Here the demderative suffix does not imply ‘wish but ‘mmmment danger! 
(déamkd), ın accordanca with K V B. 1707 quoted ın SD K 2622, pp 336, vol 2 
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Supreme Self and bearmg a different sense, will mvolve a contradiction, 
15 being umpossible for the term ‘self’ denotative of the Supreme Lord, 
to refer to pradhüna Hence, to say that the perception 18 even meta 
33 unreasonable And owing to the entering of the Deity 
(mto them), (the perception) on the part of water and ght 1m not 
metaphorical 1—this 1s the sum and substance 


COMPARISON 
Baladeva 


Reading same, interpretation, different, viz —‘If 15 be said (that 
the creator of the world 1s) the gauna (or the Saguna Brahman, 
connected. with the gunas of prakria, possessing the sattva guns as his 
vesture), (then we reply,) No, on account of the term “self”’ Thats, 
the term ‘self’ has been used m. Senpture m connection with the 
creator of the world, and this term can be applied only to the infinite 
Nrguna Brahman, unconnected with the gunas of prakptı 2 


SUTRA 7 


“(PRADHANA CANNOT BE MEANT BY THE THEM 'SHLE',) BECAUSE 
SALVATION IS TAUGHT OF ONE WHO RELIES UPON THAT" 


YVedünta-parijüta-saurabha 
As salvation, characterized by the attamment of His (ie Brah- 
man's) nature, is taught of a knower, who relies on the cause, the 
meanmg of the terms ‘exstent’, ‘percerver’, ‘self’ and the rest,— 
ao pradhiina cannot be denoted by the terms ‘existent’ and “self” 


Vedünta-kaustubha 


To the objection, viz ım that case, let the term ‘self’ stand equally 
for the sentient and the non sentient, lıke the term ‘light’? which 


1 That is, x6 is nob water or fire that really percerves, but the Lord who has 
entered into them, as mentioned in the passage ‘That Divimty thought 
“Come, let me enter these three divimties " (i o, fire, water and food)" and so 
on (OhSnd 632) 

* GB 116(p 48, Chap 1) 

3 Jyotw 
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denotes equally a sacrifice’ and fire, hence, no inconsistency is m 
volved here,—the reverend Büdarüyans replies here 

The non sentient pradhāna 1s not the object denoted by the term 
‘self’ Why? “Because salvation is taught of one who relies on 
Hum" ie of one who has reliance (or devotion), otherwise called 
‘meditation’, with regard to Him, ie with regard to one who w 
denoted by the terms ‘existent’ and the rest, who 18 a perceiver and 
who 1s the creator of fire, water and food? Thus, after having 
taught an investigation, by one who 1s desirous of salvation, mto the 
effect as consisting of the Cause (viz Brahman) m essence, 1n the text 
‘Thou art that’ (Chand 687,69 8,6 103, 611 3,6 123,0 13 8,6 148, 
6158, 6163), Serpture goes on to teach salvation, aharaotermed 
by the attamment of the nature of Brahman, m the text ‘For hm 
there 18 delay, so long as I am not freed, then I shall attam (Brahman)’ 
(Chind 6142) (The meanmg of this text ıs ) So long as & person, 
who desres for salvation, 18 not freed from hw body and 18 1mpeded, 
bemg compelled to undergo the fruits of works which, have already 
begun to produce resulte, there 1s delay for him, but when the fruits 
of works will be fully enjoyed, he will attam the nature of Brahman 
at onoe, owing to the absence of impediments The use of the first 
person m both the cases, viz ‘I shall be free’, and ‘I shall attam’ 
should be known to be implying the third person m accordance with 
Vedic use 

If m the text “He 18 the Self’ (Ghind 687, eto), the term ‘self’ 
18 to refer to pradhüna, then in the text ‘Thou art that’ (Chand 
6 &:7;-eto ); the very same thing must be referred to by the term ‘that’ 
Hones: the text ‘Thou art that’ would mean ‘Thou hast pradhina 
for thy soul’, whereby a great mishap would take place, since through 
the mediation, ‘I have the non sentient as my soul’, one would be 
obstructed from salvation for ever In the present case, on the other 
hand, Brahman, having the stated charaéterstaos, 18 denoted by the 
tem ‘that’, arid the meanmg of the term ‘thou’ 1s the mdzvidual soul, 
khó part, otherwise called Hig power, and possessed of the stated, 
marks Here, between the part and the whole, there 15 a relation of 
difference and non diffarence,—vwell-known everywhere m ordmary 
iis axd m the Védis “hs between the attribute and sts substratum. 


1 Vix Jyohujoma 
* This explams the compound tan-nsgfhasya' 
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Although the individual soul 15 different from Brahman ın nature, 
1b 15 also non different from Him, having no existence and activity 
apart from Him On account of bemg enveloped by the beginnmmgless 
miyé, the mdividual soul has no knowledge of such a non difference 
Hence it 18 said ‘Thou art that’, 16 you are non different from the 
object denoted by the term ‘that’ Even durmg the state of salvation, 
one who has attamed the nature of Brahman 1s of a different nature 
(from Brahman), but should yet be known to be non different from 
Him, because of having no existence and activity separately from Him, 
because from the text ‘He attams the highest ideniaty’ (Mund 
318) we learn that Brahman alone 1s one that 1s to be approached, 
while the individual soul only one that approaches, and, finally, because 
we find the words ‘together with’ m the text ‘He enjoys all objects 
of desme together with Brahman, the all knowmg’ (Tait 21) Hence, 
Brahman, alone 1s denoted by the terms ‘existent’, ‘self’ and the rest 


COMPARISON 
Baladeva 


Readmg same, mterpretetaon different—viz —‘(The creator of 
the world is not the Saguna Brahman, but the Nirguna Brahman 1), 
for salvation 1s taught of him who relies on Him (viz the Nirguna 
Brahman)’ 3 


SUTRA 8 


“AND (PRADHANA GANNOT BE DENOTED BY THE TERMS 
‘EXISTENT’, ‘SELEY’ AND THR REST), BECAUSH THERE I8 NO 
(SCRIPTURAL) STATEMENT OF ITS HAVING TO BE ABANDONED ” 


Vedainta-pirijata-saurabha 


That the non sentient substance, taught by the terms ‘existent’ 
and the rest and. to be abandoned. 1n salvation, 18 to be abandoned, as 


well ag the purpose of the teachmg 9 ought to have been pomted out 


1 For the explanation of the terms Saguna end Nirguna, see G B 

3 GB 117,pp 40 50 Chap 1 

5 That is, i£ pradhdna be denoted by the terms ‘existent’, ‘self’ and the 
rest, then evidently such a self, eto cannot serve the purpose of salvation 
Henge there must be some other purpose for the teachmg of pradigne, TRAR, 
Borrpbure does not teach anythmg which does not falfil an end Bub there is no 


indication. m Berrptrure what this other purpose 15 i 
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by Sempture, omniscient and the well wisher of men Because of the 
absence of these two kmds of texte, pradhána 28 not denoted by the 
terms ‘existent’ and the hke 


Vedünta-kaustubha 


If the non sentient pradhina alone were taught as that which w 
denoted by the terms ‘extent’, ‘percerver’ and the hke, then, m 
order to prevent reliance upon that, Sorspture, ommiserent, well 
wishing, and mtending to instruct Brahman, should have told that 
1t 18 to be rejected, just as a mother says to her son, about to take 
something not good, ‘Son, this 1s not good” But there 18 no statement 
that 1b 18 to be rejected, on the contrary, an identity with i6 18 taught 
m the passage “Thou art that’ (Chind 687, 698, 6103, 6118, 
6128, 6133, 6143, 6153, 6168) ‘The term “and” 1s meant for 
moludmg (another reason, viz) the absence of statement indioatmg 


the purpose of such a teaching 


COMPARISON 
Samkara 


Reedmg same, intérpretation same on the whole Only, while 
Nimbürka mterpreta the term “Oa” to mean ‘the purpose of such a 
teachmg’, Samkara takes 1t to mean ‘the contradiction of the imriaal 
proposition’, viz the cause bemg known, the effecta are also known 1 
Evidently, through the knowledge of the non sentient pradhina, there 
can be no knowledge of the sentient souls Hence pradhüna cannot 
be the cause of the universe 2 


Raminuja 


Reading and interpretation same He gives no special meaning 
of the term “oa”, but takes 16 to mean simply ‘also’, and not & second 
reason 3 

Bhüskara 


Readmg and interpretation same on the whole Bhiskara inter 
prets thus sūtra exactly after Samkara, taking the term “oa” to mean 
“contradiction of the imitial proposition’ 4 
-——————— ——————— 

1 Vide Chand 81 * $B11 209 

3 St B 118,p 168 vol 1 CEBIT M 


[o 119 
ang 5] VEDANTA PÁRIJATA SAURABHA 49 


Baladeva 


Readmg same, mterpretation different, viz And because there 
a no statement of the rejectability (of the Saguna Brahman)’ That 
13, Berrpture declares the inferiority and worthlessness of all saguna 
objecta, or objecta connected with the gunas of prakrti, viz. all worldly 
objecta Hence, if the Saguna Brahman were the creator of the world, 
then Scripture would have designated him as mferior and fit to be 
rejected. 1 


SÜTRA 9 


“(PRaDHANA OANNOT BE THE CAUSE OF THE WORLD), ON ACCOUNT 
OF THE CONTRADIOTION OF THE INITIAL PROPOSITION ” 


Vedinta-parijata-saurabha 


Moreover, “on account of the contradiction of the mitzal propoal 
ton” as well, viz through, the knowledge of one, there 1s the know 
ledge of all 3,—the doctrine of the causality of the non sentient 18 not 
night 

Vedünta-kaustubha 


PradhAna 1s not the cause of the world Why? “On account 
of the contradiction of the mutial proposition”, viz that through the 
knowledge of one, there 1s the knowledge of all hus, the scriptural 
text ''Did you ask for that matruotion whereby the unheard becomes 
heard, the unthought becomes thought, the unknown becomes 
known?” “What i» that instruction, my reverend Sır?’ (Chand 
612 3), mtroduces the doctrine that through the knowledge of one, 
there 14 the knowledge of all, and this will be contradicted Although, 
through the knowledge of pradh&na, there may be knowledge of 1ts 
effecta, yet the proposition that there 1s knowledge of all the effecta, 
consisting of the sentient and the non sentient, 18 not established, 
amos the sentient not bemg the effect of pradhfna, rts knowledge 18 
not posable (through the knowledge of pradhAna) 


1 GB 118, pp 50 51, Chap 1 
2 Vide Chind 61 


4 
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COMPARISON 
Samkara and Bhüskara 


Thu sūtra is not found in their commentaries The argument 
contamed herem 1s included by them, as we have seen, 1n the previous 
sutra 

Baladeva 
This sūtra 18 not found m hus commentary as well 


SUTRA 10 


“(BRAHMAN ALONE CAN BH THE CAUSH OF THE WORLD), ON 
ACCOUNT OF (THE INDIVIDUAL SOUL'S) BNTBANOE INTO ITSELF 
(DURING DEEP SLEEP) ” 


Vedanta-párljüta-saurabha 


As ib 18 rmpoggible that the object,—mentioned m the passage 
referrmg to tbe cause of the world which 1s denoted by the term 
‘existent’, viz ‘ Understand from me, my dear, the state of deep sleep 
When person sleeps here, as we say, my dear, then he has become 
united with the Exstent’ (Chind 6811), can be understood as & 
non sentient cause,’ 1b 18 reasonable to hold that Brahman alone 18 the 
cause of the world 

Vedanta-kaustubha 


On acoount of the (soul’s) "entrance", 1e dissolution, into 
* 1tael£ ",3 16 mio its own cause, viz Brahman, introduced m the text 
‘“The extent alone, my deer!"" (Chind 621), Brahman alone 
1s denoted by the terms ‘existent’ and the rest, and not 
If tt be the cause, then the text concerning dissolution would be 
contradicted Thus, there w a scriptural text to this effect, vis 


1 ÝR Bh Ék Y 

2 A shghtly differenb readmg uw given m the O88 ed—which, when 
translated, is as follows —<As the ‘entermg’ which relates to a sentient bemg 
and 14 mentioned in the passage referring to the cause of the world denoted by 
the term existent"—vis Understand from me my dear, ' as possible 
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'' When this person sleeps here, as we say, my dear, then he has 
become united with the Extent, he has entered into his own Hence 
they say of him “ He sleeps”, for he has entered into his own "'' (Chand 
681) Theres also another soriptural text, viz ‘ Just as a man, when 
embraced by his dear wife, knows nothmg external or internal, so 
this person, when embraced by the intelligent soul, knows nothing 
external or mternal’ (Brh 4 3 21) 


COMPARISON 
Baladeva 


This 1s sūtra 9 in bis commentary Reading different—vu 
'Sv&pyüt' ‘Interpretation too different, viz ‘(The creator of the 
world 18 not the Saguna Brahman), because the Creator merges into 
himself, (not so the Saguna Brahman, who merges into something 
other than hymgelf) ’ 1 


SOTRA 11 


“ (BRAHMAN ALONE IS THE CAUSE OF THE WORLD), ON AOOOUNT 
OF THE UNIVERSALITY OF KNOWING (Him AS TH CAUSE)" 


Vedanta -piarijata-saurabha 


As a sentient cause 18 known from all the Vedantas, the doctrine 
of a non-sentient cause 18 untenable 


Vedünta-kaustubha 


For this reason, too, pradhüna 18 not denoted by the term ‘existent’, 
vis on account of the universality of 'knowimg',i1e apprehending 
One sentient cause of the world being known from all the Upanusads, 
the sentient Brahman, alone 15 the cause of the origin and the rest of 
the world Nor, agam, even the shghtest moonsstency 1s found m 
the Vedintas, such as, 11 some places a sentient cause 18 taught, m 
others & non sentient The sense 18 that 1f here a non sentient object 
be understood by the term ‘existent’, the multitude of texta, speaking 
of a sentient cause, will come to be contradicted. 


1GB119,pp 5152 Chap 1 
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COMPARISON 
Ramanuja 


Readmg same Interpretation too 18 same, since although 
according to Rám&nuja, the word ‘ gat: ° means ‘ pravytta’ or primary 
meaning and not ‘avagati’ or apprehension as held by Nimbürka, yet 
the ultimate meaning 18 the same, viz the meanmg or mmport of all 
the scriptural texts 18 uniform, 1e from all of them Brahman alone 
18 known and nothmg else, and hence Brahman alone 1s the cause 1 


Srikantha 


Reading same, interpretation different He connects this sūtra 
more particularly with the precedmg one, thus ‘On account of the 
universality of knowmg (the term “ emstent” as denotmg the Supreme 
Lord)’ That 1s, just as in this Upanmisad, viz the Ohündogya, the 
term ‘existent’ imphes the Lord, and none else, so 1n all other Upam 
pads as well Hence it can never stand for pradhina According to 
bhm also, thus, the word ' gati? means " avagati’ 2 


Baladeva 


This w sūtra 10 in this commentary Reading same, interpre 
tation different, viz—‘On account of the universahty of knowmg 
{the Nirguna Brahman from all Sorptures)’ That 18, Sorpture 
uniformly teaches the Nirguna Brahman, and never the Saguna 
Hence the Nirguna Brahman alone 18 the cause of the world Accord 
mg to him also, the term ‘ gati! means ' avagati * 3 


SUTRA 12 


"(BRAEMAN ALONE IS THE CAUSE OF THE WORLDÝ ALSO BROAUSH 
THIS IS DEFINITHLY STATED IN SORIPTURE ” 


Vedanta -parijdta-saurabha 


Hence, the causality of the Universal Lord,— a sentient Bemg, 
denoted by the terms ‘exstent’ and the rest, omniscient, and the 
eee 
18 B 1111 p 168 vol 1 
3 SK B 1111,p 202 Part 8 
3 GB 1110,p 58, Chap 1 
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controller of all,—being definitely stated in Scripture, pradhüna can 
by no means be accepted as such a cause 


Vedünta-kaustubha 


(Brahman alone 1s the cause of the world), because 1n thus Upanisad 
(viz Chāndogya) that which is denoted by the term ‘exstent’ “1s 
definitely stated " to be the cause of all as the self of all, m the passage 
* All this, verily, 18 from the self’ (Chind 7 20 1), and also because,— 
aa denoted by the term “and ",—the same thmg 1s mentioned in 
other Upanisads too Thus, there 18 a passage ın the mantra upanigad 
of the Svet&évataras * Who 18 & knower, the tame of time and omnis 
cent'(Svet 6210), ‘He ıs the cause, the Lord of the lord of sense 
organs! Of him there ıs no progenitor, nor lord? (Svet 69) 
The Keugmtebins declare ‘From this self all the vital breaths depart 
to their respective places, from the vital breaths the gods, from the 
gods the worlds’ (Kaus 33,420) Similarly, ın other places too 
We atop here for fear of increasing the bulk of the book Hence, the 
non sentient pradhBüna, which 18 an object of mference,* 1s not the 
cause of the world, since 1b 1s unfit to be the cause of collocation 
without an mtelhgent ruler, and. because 1f pradhina be admitted to 
have the power of bemg such a ruler, you come over to our mide? 
On the contrary, ıt 15 established that Lord Krma, denoted by the 
words ‘Brahman’ and the rest, the one topic of all the Vedas, omnis 
aent, omnipotent, the non distinct maternal and efficient cause of the 
world, and denoted by the term ‘existent’, 18 the cause of the world 4 


Here ends the section entitled ' He sees’ (5) 


, 1 Correct quotation  'Kdramd-dijwpüdhapab which i tranalated here Vide 
vet 69 

2 See footnote 1, p 42 

8 That is, then pradhdna will become Brahman, and cease bo be non sentient, 
as held by the Sdmkhyas 

4 Note the difference between the interpretations of Nesmbürka and StHiniwdsa 
According to Nimbáürke, the word ‘ éruéaivGi' means ‘ because this 18 mentioned 
m Beyrptrure and he attaches no special and separate meaning to the word 
Ca Bub accordmg to Smnivasa, the word 'érutaivdi means ‘because this 
u mentioned m se Upanigad (viz OChdndogya) and the word Ca’ means 
because this 1s mentioned in other Upamigads (viz Stetisvatara, Kauniali and 
the reat) ' 


[SO 1 1 18 
54 VEDINTA PARIJATA SAUBABHA ADH 6] 


COMPARISON 
Ramanuja 
Reading and inteipretation same Rāmānuja pomts out m 
conclusion that this adhikarana 1s also a refutation of the theory of 
the Nirguna Brahman, since it asserta ' perceiving’ or ' willing’ on 
the part of the creator of the world, and ‘willing’ means bemg 
possessed of the quality of mtelhigenoe 1 


Baladeva 


This 18 sūtra 11 ın hiscommentary Reading same, 1nterpretation 
different, viz ‘And because (the Nirguna Brahman) 1s mentioned m 
Serrpture’ That ıs, Scripture proves the Nirguna Brahman to be 
the creator, and not the Saguna Brahman 2 

The difference 1s that while according to Nimbürka (and others 
too), this section 18 concerned with the question as to whether Brahman 
or pradhüna 18 the creator of the world, accordmg to Baladeva, the 


question 1s as to whether the Nirguna Brahman or the Saguna Brahman 
18 the creator of the world 


Adhikarana 6 The seotion entitled ‘That whioh 
consists of bliss’ (Sitras 18-20) 
SUTRA 13 


* (BBAHMAN IS) THAT WHICH CONSISTS OF BLISS, ON ACCOUNT OF 
REPETITION " 


Vedünta-pürijata-saurabha 


“That which consista of bhes ” 1s the Supreme Soul alone, but not 
the mdividual soul Why? On account of the repetition (in Sorp 
ture) of the word ‘bliss’ with reference to the Highest Self 


Vedünta-kaustubha 


Thus, by way of refutang the doctrine of pradhüna, ıt has been 
shown that scriptural texts lke ''*'The existent alone, my dear!”’ 


1 &t B1112,p 166 vol 1 
3 GB 1111 pp 54-55, Chap 1 
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(Chind 621) and the rest, all refer to Brahman Now, the author 
18 Showing that the texts about that which consists of bliss and the 
rest also refer to Brahman who, as possessed of unsurpassed bliss, 
18 different 1n nature from the class of sentient beings also 

In the Teittiya, four sheaths, viz that which consists of food, 
that which consists of the vital breath, that which consists of mind, 
and that which consists of understanding, are spoken of 1n a successive 
order, and after that ıt is said ‘ Verily, other than and withm that 
which consists of understanding 1s the self which conssta of bliss By 
that this œ filled’ (Tait 25) Here a doubt anses, viz whether by 
the words ‘consisting of bliss’, the mdividual soul is denoted or the 
Supreme Soul What is reasonable here? If ıt be suggested As 
in the passage ‘ Of him 1s this very embodied soul which belongs to 
the previous one’ (Tart 25), an embodied soul is mentioned, as imn 
another scriptural text ‘May my (sheaths) conmsting of food, con 
asting of the vital breath, copmsting of the mind, consistang of unde: 
standing and consisting of bliss, be punfled’ (Mahánür 20 21) ıt 1s 
said thst what conmsts of bliss 15 something to be purified, and as it 
1: impossible for the ever pure Supreme Soul to be something to be 
purified, go that which consists of bles 18 the dividual soul,— 

We reply “that which consists of blies ” 18 the Highest self alone, 
possessed of unsurpassed bhas Why? ‘On account of repetition’, 
16 because the word ‘bliss’ has been repeated many tames (in Sorip 
ture) m reference to the Highest Self alone, the Highest Person, m 
texts lke ‘If there were not bliss in the ether, for this alone causes 
bliss’ (Tait 2 7)! ‘He knows that Brahman w bliss’ (Tart 3 6) 
and so on, and because, begmning thus ‘ This 18 an mvestigation into 
bhss ’ (Tait 2 8), the concluding text ‘ Knowing the bliss of Brahman, 
he does not fear from anythmg’ (Tait 28), 13 found to end by 
estabhshing that the bhss of Brahman alone is unsurpassable and 
ilmisteble 

If 16 be said that here there 18 the repetition of the word ‘bhas’ $2 
only, and not of the words ‘consisting of blhss'S—(we reply) no, be 
cause just as in the passage ‘In sprmg, he performs the jyoti saenfice' 


1 Complete quotatzon ‘For who indeed would breathe, who would liyo 
if there were not this bliss ın the ether’ and so on. Vide Tat 27,p 70 

2 Ananda 

3 Ananda-maya 


(st 1 1 14 
56 VEDANTA PARIJÁTA SAURABHA ADE 6] 


the word ‘Jyoti’ stands for the word ‘jyotistoma’, so here the word 
‘bliss’ stands for the words ‘consisting of bliss’ 

To your allegation that as an embodied soul is mentioned m 
Borrpture, the Highest Self 1s not that which consists of bhss,—{we 
reply ) the designation of the embodiedness of the Supreme Self fita 
in, amoo He abides within all, viz that which consists of food and the 
rest, as their controller On the other hand, the text about that 
which consists of bbas, viz ‘Of him w this very embodied soul which 
belongs to the previous one’ (Tait 25), shows that ıt (viz that 
which consista of bliss) has no other (inner) soul? The expression 
‘Let them be punfied' (m the above Mahünürayana passage) means 
* Let them be embellished ’ 


SUTRA 14 


“IF IT BB SAID THAT ON ACOOUNT OF THE WORD (‘ANANDA MAYA’) 
DENOTING MODIFICATION, (TEE Higuast KALF rs) NOT (DENOTED 
BY THIS WORD), (WH REPLY ) NO, ON ACCOUNT OF ABUNDANOB ” 


Vedinta-parijita-saurabha 


Tf xt be said that on, account of the mention of (the suffix) ‘mayat’ 
m the sense of ‘modification’, the Highest Self s not that which 
consists of bhss,—(we reply )no Why? On account of the mention 
m Smrti of (the suffix) ‘mayat’ as having the sense of ‘abundance’ 
as well 
Vedünta-kaustubha 


If xt be objected That which consists of bliss cannot be the 
Highest Self Why! “On account of the word denoting modifica 
tion”, 1e on account of the mention of the suffix ‘mayat’ as havmg 
the sense of ‘modification’,—begmnmng ‘Mayat is used optionally 
m the olassical language after any base (to mdicate “product” and 


1 That ıs the soul conmstung of food has the soul conmsting of the vital 
breath as ite mner soul this latter again haa the soul conaistıng of mind as its 
inner soul this latter again hes the soul conastang of understanding aa its mner 
soul and this latter agam hes the soul consisting of blu as ita inner sou] But 
the last one viz the soul conmsting of bles has nothing else as ite soul, but 1s 
the inmost soul of all 


(so 1 1 14 
ADR 6] VEDÁNTA KAUSTUBHA 57 


“part”’) when food and dress are meant’ (Pin 43143, SDK 1523 1), 
Smrti goes on, to designate (the suffix) ‘mayat’ m the sense of modifica 
tion thus — (The suffix “mayat” 1s used) invariably after words m 
which the vowel has been lengthened and after “daia’ and the rest’ 
(Pin 43144, SDK 15242),—and also because the suffix ‘mayat’ 
1; found used ın, the sense of ‘modification’ m ordinary life m expros 
sons like ‘An earthen 3 pott and so on, a8 well as ın the Veda, m 
passages like ‘A large branch of the parna * wood 5 1s the sacrifiaal 
ladle’, and so on,— 

(We reply) “No” Why? “On account of abundance”, 1e 
because Smrtı depicts (the suffix) ‘mayat’ m the sense of * abundance’ 
as well, ın the passage ‘Mayat’ 1s added in the sense of ‘made 
thereof’ 5 and ın the sense of ‘having a great portion of’ 7 (Pin 5 4 21, 
SDK 20898), and because the suffix ‘mayat’ 1s found used in the 
pense of ‘abundance’, too, ın ordinary expressions hke ‘A sacrifice 
abounding 1n food’ 9 and go on 

It cannot be said also that mnce Brahman w admitted to be 
consisting of bliss, there may be some want of bliss m Him,}°—because 
here ‘abundance’ is but & synonym for ‘very muchness’ Thus, 
among (all the effects of prakri) beginning with mahat and ending 
with the body, the body bemg a transformation of food,!! 15 said to 
be the person, ‘consisting of food’ Other than and the supporter of 
t 1s ‘that which consists of the vital breath’ Othe: than and the 
supporter of these two 1s ‘that which consists of mind’ Other than 
and the controller of these three is the mdividual soul, called ‘ the 
person consisting of understanding’ That which 1s of the nature 
of knowledge and has understandmg as ite attribute (viz the individual 
soul) 18 the controller of the three non sentient persons That this 


1P 786, vol 1 2 P 786 vol 1 a Mrn maya 

4 Parna 18 & largo leaved sacred tree whose wood 18 unod for making sacred 
vessels, later generally called palida MW,p 6086 

5 Parna mayi 8 Tad vatana 

7 ,meenmg JPrücuryycma prastuiam prakrtam, tasyn vacanam’ 
8D K 2089, p 931, vol 1 

5 Op ov 9 Anna maya 

19 That w, when 1t is said ‘Anna maya yajRBa?, it 14 meant that the sacrifice 
conmsta mozHy of food but nob entirely Similarly it might be thought that the 
expreasion ‘Ananda maya Brakman* means that Brahman w mostly bla but 
not entirely bles ı è there is gome non blus in Brahman 

11 That e, 16 18 food which being asaumulated produces and keepe the body 
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possessor of the attribute of understanding 18 of the natme of know 
ledge, will be made clear m the second chapter! But why, then, 
has the attribute alone been indicated in the text ‘U; 

performs æ sacrifice?’ (Tait 265) Lasten The very nature, too, 
of the knower 18 self manifesting, and the use of the term ‘understand 
ing’ or the nominative case ending should bo understood to be referrmg 
toit The use of the neuter gender? 1s meant for denoting a thing 3 
For ths very reason, ın the Kanva recenmon, viz ‘Who abiding m 
understanding’ (Brh 37 22), and m the Müdhyandma recenmon, 
viz ‘Who abıdmg in the self’ (Sat Br 1467 30 4), ın spite of the 
difference of words, the meanmg, viz the mdividual soul, 18 the very 
same And for this very reason, the statement  'Understandmg 
performs a sacrifice, and deeds too’ (Tart 2 5) 18 perfectly Justifiable, 
15 bemg impossible for the mere attribute of understandmg to be an 


agent And, it, the mdividual soul, the knower, should be known 
to be possessed of bliss, m accordance with the text “That 18 one 


human bliss’ (Tax; 28), as well as another scriptural text ‘For 
verily, on gettmg this essence, one becomes blissful’ (Tat 27) 
The Supreme Person, an ocean of immense bliss in contrast to tis 
(viz the mdıvıdual soul's) little bliss, 1s the controller of all, referred 
to in the text “Verily, other than and within that which consists of 
understandmg, 18 the self which consists of bliss’ (Tart 25) More 
over, the Supreme Person, the One, ıs indeed established ın all the 
Vedintas as free from all faults by nature, so there is not even an 
odour of shghtest non bliss in Him,—s#o much m brief 


SUTRA 15 
“AND ON ACCOUNT OF THE DESIGNATION OF THE CAUSE OF THAT” 


Vedainta-pirijaita-saurabha 


On account of bemg the cause of the bliss of the individual soul 
too, the Highest Self alone 18 that which consista of bliss 


1 Vide VE 2318 2 Vis 'vufianam ın the text 
3 That w the word ‘understandmg does not stand for a mere abstract 


attribute here but for a concrete thmg, vie the mdividual soul possessed of the 
attribute 


a P 861 lme 19 
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Vedünta-kaustubha 


Sorıpture designates that He (viz Brahman) alone 18 the "cause ” 
of the bhas “of that", viz the mdividual soul,—which, according 
to the prima facia view, was suspected to be that which consists of 
bhas,—thus —"For, venly, this alone causes bles’ (Tait 27) 
Here the term 'ünandayati'" means 'Ànandayati' The senge-8 that 
as he who gives riches and knowledge to others 1s himself possessed 
of immense riches and immense knowledge, so the statement that the 
Highest Self, too, causes bliss to mdividual souls means that He 15 

of immense bliss Just as the term ‘consisting of light’ 
m apphed to Lord Sun, whose very nature w to remove all dark 
ness, Bo exactly the apphcation of the term ‘consistmg of bliss’ to 
the Lord, the topic of the present discussion, the cause of all, without 
an equal or a superior, and devoid of even a tinge of non bless of any 
sort, 1s perfectly reasonable 


SUTRA 16 


" AwD THE MANTRA DESORIBED (VIZ BRAHMAN) IS CHLEBRATED 
(ro BE CONSISTING OF BLISS) ” 


Vedünta-pürijata-saurabha 


That which 1s stated in the mantra text viz ‘ Brahman w truth, 
knowledge and infimte’ (Tart 21),1 1s “mantra described" 9 That 
alone 18 celebrated by the term “ «onmsting of bliss” 


Vedinta-kaustubha 


That which 18 stated m the mantra text which bemmunmeg thus 
‘The knower of Brahman attains the highest’ (Tart 21), continues 
‘He who knows Brahman, as truth, knowledge and infinite, mtuated 
m the cave’ (Tait 21) w the ‘ mantra described", 16 Brahman 
alone, the cause of the origin and the rest of the wold He 18 cele 
brated in the followmg Brihmana text as well—viz ‘Verily, other 
than and within, that which conata of understanding 18 the self which 
consists of bliss’ (Tart 2 5), samce the mantra and the Brühmapa, 


1 É, R, Bh, AK, B 3 Manira varnvkam, 
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the object to be explamed and the explanation, refer to the same 
topic Hence that which consista of bliss 18 the Highest Self alone 


SOTRA 17 
“NoT THE OTHER, ON ACOOUNT OF INAPPROPRIATENESS ” 


Vedinta-parijaita-saurabha 


The qualttiss pecuhar to the Lord, which are mentioned m 
Scmpture as relating to that which 1s signified by the term ‘consisting 
of bha’, bemg “mappropriate’ on the part of anything else, “the 
other”, 16 the mdividual soul, 1s not siguified by the term ‘consstng 
of bliss’ 

Vedünta-kaustubha 


“The other", 16 the individual, soul w not to be understood 
here by the term ‘consisting of bliss’ Why? “On account of 
mapproprateness", 1e the creatorslup of the entire world and the 
hke, mentioned as relatmg to that which consists of bhsa m the 
seriptural text “He wished ‘May I be many, may I procreate’ 
He created all this" (Tait 26), are not appropriate on the part of 
the individual soul Hence that which consists of bhes 1s Brahman 
alone 

Or else, the following construction (of the sūtra) may be under 
stood. —The individual soul, “other than” Brahman, 1s not "mantre- 
described", because the qualities which are peculiar to the “mantra 
described”, viz bemg the object to be attamed by the wise and so on, 
are “ mappropriate” on the part of anything else 


COMPARISON 
Raménuja 
Readmg same, mterpretation different—‘The other (viz the 
Individual) (1s) not (the object of the text ‘‘ Truth, knowledge and 
infine", Tart 21), on account of inappropriateness' That is, 
R&mánuja takes this sūtra as contmumg more particularly the theme 
of the preceding sütra where ıt has been shown that Brahman 1s 
designated by the text "Truth, knowledge and mfinite’ (Tait 21) 
Here ıt 1s shown, he points out, that none else than the Lord, not 


fst 1 1 18 
DE 6] VEDANTA PARIJATA SAURABHA 6] 


even the freed soul, can be the object of the above text, for even the 
freed soul w not absolute 1 knowledge in the sense the Lord 18, as even 
the freed soul cannot wish to be many and soon = Bo 1t 18 not appro 
pnste that the individual soul can ever be the object of the abovo 
text and be 1dentacal with Brahman 2 


Srikantha 


Reading same, interpretation different, viz The other (viz 
Hranyagarbha) (1s) not (the cause of the world), on account of n 
appropriateness’ Accordmg to Srikantha a new adhikarana begins 
with this sūtra (sütras 17—20), concerned with the question whether 
the Lord æ the cause of the world, or someone else, viz Hiranya- 
garbha 3 


SÜTRA 18 
‘AND ON AOOOUNT OF THE DESIGNATION UF DIPFEREZNOS ” 


Vedünta-pürijáta-saurabha 


“On account of the designation of a difference" betweon the 
obtamer and the object obtamed ın the text ‘For, verily, on obtammng 
ths essence, he becomes blissful’ (Tait 2'7)4 the mdividual soul 
not that which consists of blisa 


Vedünta-kaustubha 


For this reason, too, that which consists of bliss or the ‘mantra- 
described! one 18 not the individual soul Why? Because the 
mdividual soul and the Supreme Bemg are demgnated as different 
Thus, the text ‘He x, verily, the essence For, venly, on attemmg 
the essence, he becomes blissful’ (Tait 27), demgnates a difference 
between, the Highest Self, consisting of blas and mantra described, 
as the object to be obtamed, and the individual soul, as the obtamer, 
anes the obtemer cannot be the object obtamed There 18 a difference 
of nature between the individual soul and Brahman, otherwise an 


1 Nirupddhtka 

2 &T B 1117, pp 198 194 Part 1 
3 SE B 1117 pp 230-237 Part 3 
* B, Bh 
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intermixture of qualities will rosult,—-this 1s the meaning of the two 
aphorisms 
COMPARISON 


Samkara 


This 18 sūtra 17 in hs commentary Reading and literal inter 
pretation same, quotes the same passage, but m conclusion adds his 
own view, viz that really and transcendentally, there 18 no difference 
between the soul, the obtamer, and Brahman, the obtamed 1 


Ramanuja 


Reading and interpretation same, but refers to a different passage, 
vz Taittiriya upanigad, 2 5 2 


Srikantha 


Reading same, mnteipretation different, viz ‘(If ıt be said that 
Hiranyagarbhs 1s identical with the Supreme Lord, then we reply, 
no), on account of the designation of difference’ 3 


SUTRA 19 


‘c AND ON AOOOUNT OF DESIRE (THROUGH WHICH SIMPLY THE 
LORD IS ABLE TO BHALIZE HIS PURPOSES), THERE IS NO DHPHN 
DENCE (OF THE LORD) ON (WHAT IS AN OBJHOT OF) INFERENCE 
(vin PRADHANA) " 


Ved&nta-pürijáta-saurabha 


If the individual soul be admitted to be the cause, 16 must depend 
on & material cause, viz on predhána which 1s an (object of) "m 
ference”, just as & potter bas to depend on olay and the rest ın creatmg 
pote and the lke But the Highest Person, non material, consisting 
of bliss and omnipotent, has to depend on, nothmg Why! “On 
&coount of demre”, 1e on account of mtention, as declared by the 
scriptural text — He demred “May I be many"' (Tait 26)‘ 


18B1117 pp 221 22 
2 Of alzo Chind 623 ‘Sa askeata bahu syäm etc 
3 SK B 1118 pp 237 ff, Parb 1 46 R, Bh, B 
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Hence that which consists of bliss 1s different from that (viz the 
mdrvıdual soul) 


Vedünta-kaustubha 


To the objection, viz Pradh&na may very well be denoted by 
the term ‘conmsting of bliss’, as it contams the quality of sativa 
which 13 the cause of bliss, and as ib corresponds to the effect 1,—we 
reply — 

The term ‘consistmg of bhes’ contams no “reference” to “in 
ference”, 16 to that which is inferred, viz pradhina Why? “On 
account of desire”, 1e because the text, which refers to that which 
consists of bliss, viz “He demred "May I be many”’ (Tait 28), 
mentions one who demmes ‘The sense 18 that demre moans volition, 
and that 1s not possible on the part of the non sentient pradhàna, 
but 18 possible on the part of the omniscient Lord of all Although 
pradhina has already been set aside by the aphorism ' Because (the 
creator) sees, not, non acriptural’ (Br Si 11 D), ıt 18 once more set 
aside here with a view to confirming the ‘universality of knowing’ 2 
and. hence there 1s no fault of repetition 

Or else, (an alternative explanation of the sūtra )—if the md:vi- 
dual soul be denoted by the term ‘consstmg of bliss’, the topic of the 
present discussion, rb must be the cause of the world as well, and m. 
that case, just as potters have to depend on olay and the rest for 
creating pots, eto so the mdzvidual soul too must depend on pradb&na, 
which 18 a synonym for ‘inference’® But if the omnipotent Brahman 
be the cause of the world, no such fault arises,—this 18 the sense 


COMPARISON 
Samkara and Bhüskara 


This 15 sütra 18 in ther commentaries Readmg same, mterpre- 
tation different, viz ‘And on account of desiring, there 18 no reference 


1 'Thatis pradhdna the non-sentient couse is mmular to the effect, the non 
sentient world Vide VE 115 

* Vide Br Bü 1111 where ıt hes been said that Brahman uw universally 
known from all texte to be the cause of tho world 

* That x, pradhdna has been called ‘inference’ (anumdna) m the süira, 
because 15 18 an object of inference 
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to (what 18 an object of) mference (viz pradhiina) (m the term “ dnanda 
maya") ‘That 1s, Scripture predicates willing on the part of the 
Ananda maya, and willing 1s possible on the part of a conscious bemg 
alone ! 

Srikaptha 


Reading same, interpretation different—viz And, (even) on 
account of deare, (1e in spite of the fact that Hiranyagarbha 18 said 
to have desired to create the world,) (his bemg the creator) i not 
dependent on reasoning (1e does not stand to reason,) (because 
it 18 the Lord Himself who created the world ın the character of 
Hiranyagarbha) ' 2 


SÜTRA 20 


“AND (SCRIPTURE) TEACHES THE UNION WITH THAT (VIZ BLISS) 
OF THIS (VIZ THE INDIVIDUAL SOUL) IN THIS (Viz THE LozD)" 


Vedinta-parijata-saurabha 


Soripture “teaches” the “union with that”,1e the union with 
bliss, 1n the passage — Verily, he 18 an essence, for verly, on attammg 
the essence, he becomes blissful’ (Tait 27) Hence it 1s established 
that He, on attammg whom the individual soul comes to be united 
with bliss, 1s different from ıt 


Vedünta-kaustubha 


For thus reason also that which consists of bhes 18 nexther the 
mndividual soul, nor pradh&na, but Brahman alone, mnce Sonpture 
“teaches” the “union with that”, 16 the “umon” or ‘connection’, 
with “that”, or the Highest Self—ie salvation, characterized by 
the attammg of His nature,3— of this’, 16 of the individual soul, 
relymg on Him, “m this”,1e in the Highest Person, the Highest 


18B 1118 p 233 BhB 1118,p 26 Note that thus 18 adopted as an 
alternative explanation of the sü/ra by SHimedas but not by Nimbdrka Bee 
&bove 

3 SK B 1119(pp 240 241 Part 8) 

3 Note that while according to Nembdrka the word iad yogam means 
union with bles’ accordmg to Sriniedsa, ib means ‘union with the Highest 
Self’, or salvation though ultumately these two interpretations come to the 
same thing 
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Self, consisting of bliss and mantra desciibed And the senptural 
text to this effect 18 as follows — For, tauly, when he finds fear 
lessness a8 a foundation m that which w invisible, imeorporeal, un 
defined, and unsupported, then he ıs gone to feailemsnoss When, 
however, he makes the smallest distmotion therem, then ho comen to 
have fear’ (Tait 27) ‘The meaning of this 1s as follows ‘When 

ie when at the tame of birth which took place at a time when there 
was a causeless kindly glance by the Lord, as mentioned m sacred. 
texte, thus ‘But should Madhusüdana glance at a person, when he 
m born, he should be known to be pure and given to the thought 
of salvation! ‘“Tbhrough my grace, he attams an eternal and un 
changeable place"? (Grtà 18 56) and so on, *'he', 16 & knower, devoid 
of any desire for enjoymenta here or hereafter, restormg to the feet 
of the Lord alone and possessed of the charactemstios as stated m 
Sonpture thus '"I am easily attamable by ono, O Partha, by the ever 
free aBoelao, who constantly remembers mo, not thmkmg ever of 
another” ° (Git 1814), ‘He who departs, discarding the body, 
uttering the one syllable “om” and remembering mo, goes to a supreme 
goal’, ""Enowmg me, he goes to peace” ’ (GIES 5 29), “The knower 
of Brahman sttams the highest’ (Tait 21), and so on, becomes 
fearless, he ‘finds’, 16 attains, ‘a foundation’, 1e  unfaihng, 
devotion (or reliance) through His grace alone ‘Then’, 16 im 
mediately after, ‘he 18 gono to fearlessness’, on account of the 
absence of any devotion (on lus part) to anyone else, which (alone) 
w the cause of fear In whom? ‘In the invimble’, 1e im that 
which 18 different from the group of the non sentiont which 1s visible 
Agam, m whom? ‘In tho incorporeal' ie m the supremely 
conscious Being, who 1s different from the group of souls or conscious 
beings,—that He 1 the supremely conscious Bemg 1s stated in the 
Kathavalli, thus ‘Conscious among the conscious’ (Katha 518, 
alo Svet 6 13),—‘mn the undefined’, 10 in that which xm not ostab 

bhod as havimg so muchnoew and the nature and qualties of which 
ue to be known from the Vedanta alons, ‘in the unsupported’, 
Le in that which has no basu, whivh 18 possessed of infinite, incon 

cavable powers,—this w the sense And ‘when’, io when dunng 
the penod of nescence, ‘he’, 10 a non-knower, ‘makes’ even the 
smallest ‘distinction’, 16 relies on something elue, viz one or othe: 
of the ends, connected with means (other than a complete resort 


to the Lord alone), ‘then he comes to have fear’ Hence, it 1s 
5 
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established that that which consists of bliss 18 Brahman, different 
from all the sentient and the non sentient 1 


Here ends the section entitled “That which conmsta of bliss’ (6) 


COMPARISON 
Samkara 


‘This 18 sūtra 19 ın his commentary Reading and interpretation 
game, quotes the passage quoted by Sriniviisa But here Samkara 
changes his point of view all of a sudden, and after having given at 
length the very same interpretation as given by Nimbirka, viz that 
the '&nanda-maya' referred to m the Tarttirlya upanigad (Tait 25) 
18 the Highest Seif? and not the mdividual soul or pradhana, he 
finally rejecta 1t, at the end of this sūtra, m favour of another, viz 
that the word ‘Brahman’ in the immediately following phrase 
‘Brahma puccham pratstb&’ (Tait 25), refers to Brahman prm 
cipally, and not as a member of the ‘Snanda maya’, for the '&nanda 
maya’ would refer to the qualified Brahman, and never to the non 
qualified Brahman, which 18 called * dnanda ', and not ‘ dnandamaya'® 


Bhiskara 


This 1s stra 19 m his commentary too Reading same, miter 
pretation, of the word ‘tad yogam’ slightly different—viz ‘union 
with Him (the Lord)’, ie salvation‘ (Cf Srinzvasa ) Quotes a 
different portion of the same passage (viz the portion quoted by 
Srīnıväsa) 

Srikagtha 


Reading same, interpretation different—vz ‘Herem, (viz m 
the Mahi-nariyans upenisad) (Scnpture) teaches lus (1e Hiranya- 


1 Note thet here Nunbarka and Srwmwedsa understand the word ‘sds’ as 
referring to iwo dsfferent portions of the same passage, viz Tait 27, Nwmbürka 
to the first part, Srunwdsa to the last 

3 Vide 8B 1112 p 217 ‘Para evdimd dnanda-mayo bhaviium arhat 
In this very «tira also, ib is sad-— Tasmdd ünanda-mayah paramdimé ww 
shiam’ ÑB 1119 p 223 

3 Vide Š B 1119, pp 225 28 

4 Bh B 1119,p 28 
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garbha’s) connection with that (viz the Supreme Lord)?! While 
according to Nimbürka, gütras 13-20 form one section, concerned with 
the question of the ‘Ananda maya’, according to srikantha, Sdtras 
13-16 form one section, while sütras 17-20 form another different 
section, concerned with the question, aa noted above, whether Hiranya 
garbha 18 the creator of the world, or the Supreme Lord (viz Siva) 


Baladeva 


This is sūtra 19 ın hus commentary Readimg same, mterpretation 
of the word ‘tad yogam’ different, viz ‘union with fearlessness’ 
Quotes the passage quoted by Srinivisa 3 


Adhikarana 7 The section entitled ‘That whioh 
18 within’ (Sütras 21 22) 


SÜTRA 21 


"THAT WHICH IS WITHIN (THB SUN AND THE EYE) (IB NONE BUT 
THE Hicnast ELF), ON ACCOUNT OF THE THACHING oF HIS 
QUALITIES " 

Vedanta-parijita-saurabha 


He who abides “ withm ” the sun and the eye and 18 to be wor 
shipped by one demring salvation, is, truly, the Highest Self alone, 
and not a particular individual soul Why? “On account of the 
teaching of the qualities belongmg to Him” alone, viz qualities lke 
‘freedom from sins’, ‘bemg the soul of all’ and so on 


Veddnta-kauatubha 


In this manner, ıt has been shown in a general manner m the 
two sections that the stated texts all refer to Brahman, who 18 
different from pradhüna as well as from the individual soul and 
i the cause of the origm and the rest of the world Now, after 
having mentioned the peculiar qualities of the Lord, such as, possess 
mg an, eternally present, non celestial body and so on, and then by 
showmg the concordance of those texts (with regard to the Lord), 
tha author denotes, up to the end of the section, the difference 


18K B 1120 pp 240 241, Pars 8 
3GB 1110 pp 76-77, Chap 1 
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of Brahman from particular individual souls who have attamed 
eminence by virtue of supreme merit, as well as from particular non 
sentient objects, like time and the hke 

In the ObÉndogya, we read ‘Now, this golden Person, who 1, 
ween within the sun, has a golden beard and golden hair, and 1s golden 
through and through, right to the finger nail tips His eyes are like 
the full blown lotus His name 1s High, (because) he has risen above 
all ans Verily, he who knows thus rises above all ans Hw singers 
are the Ro and the Sáman 1 So much with reference to 
the gods’ (Chànd 166-168), ‘Now, with reference to the self’ 
(Chind 1171), ‘Now, this person, who 1s seen withm the eye’ 
(Ch&nd I 7 5) and so on 

Here, a doubt arses, viz whether this Person, mentioned ın 
Sompture as abiding within the sun and the eye, 18 & particular mdi 
dual soul, or the Supreme Lord? What is reasonable bere? If 1 
be suggested An mdividual soul who has attained eminence Why! 
Because the person within the sun and the person withm the eye 
are declared by Scripture to be possessed of a form in the passages 
(respectively) ‘Havmg a golden beard, golden hair’ (Chand 1 66), 
‘The form of this one 18 the very same as tho form of that ons’ 
(Chind 17 5), because a lmit to the lordship of both ıs declared 
regpectavely by the texts —‘He rules these worlds which are beyond 
that, as well as the desires of gods’ (Ohaind 16 8), ‘He rules these 
worlds which are under that, as well as the demres of men’ (Chünd 
1 76), because the dependence of both on something else 18 declared 
(respectively) by the texts ' Within the sun’ (Chand 1 6 6), ‘Wrthin 
the eye’ (Chand 1175), and because the Supreme Self 1s deolared to 
be just the opposite by the texte “Without sound, without touch, 
without form’ (Katha 3 15), *' On what, my reverend fr, 15 16 based ?” 
“On its own greatness'"' (Chind 7241), ‘Thu ıs the Lord of 
beings’ (Brh 4 4 22), otc — 

We reply The Person, mentioned m Scripture as '' withm” the 
Bun and the eye w the Highest Self alone Why? “On account of 
the teachmg of his qualities,” 16 because of the “teachmg”’, im, ths 
text, of the qualities “of hum", viz of the Highest Soul alone, such aa, 
bemg free from sins ın every way, bemg the remover of all the ans 


1 Quotation moomplete—viz — Hus mngers are the Bc and the Sdman 
Therefore (they are called) the udgitha’ and so on flee footnote 1 p 69 
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of His own devotees, and so on, as well as, being the soul of all and 
the rest, thus “He, verly, 1s the Ro, the Siman, the Uktha, the 
Yajus, He 1s Brahman’! (Chind 175), because m accordance with 
the scriptural texts ‘When the seer sees the golden coloured person’ 
(Mund 313), ‘Of the colour of the sun, beyond darkness’ (Svet 
38, GIA 89), “That on which all these powers are based, O king, 
is another great form of Han, different from the form of the world’, 
and so on, like His natural qualities of possessing true desires and the 
reat, His possesaing a form too, involves no contradiction, and because 
the text ‘Without sound, without touch, without colour’ (Katha 
3 15) 18 concerned with denying sound and the lke belonging to the 
material world Nor 1s Brahman depicted here as possessed of & 
Imited lordship, smoe the text setiang forth such a limit is concerned 
with an arrangement of presiding deities Nor can Brahman be said 
to be dependent on something else, mnoe He w the support of all, 
m accordance with the following scmptural and Smrti texte, vız 
‘Entered within, the ruler of men’ (Tet Ar 3111, 23), "The 
Inner Soul of all beings! (Katha 69, 10, 11, 512, Svet 611, Mund 
214), Who, abidmg within the earth’ (Brh 37 3), ' “And, I am 
mtuated within the hearts of all” ° (Gttà 15 15), ‘“I abide, supporting 
the entire universe with a part of mune" (Git& 10 42), and so on 
Here, by the Vedic text,—which is omniscient, mdependent of all 
proofs and authoritative by iteelf with regard to its own matter,— 
viz “This golden person who 1s seen within the sun, having a golden 
beard’ (Chind 166) and so on, the body also of Brahman, the 
topic of discussion, suitable to Him, is mentioned, on the bags of 
direct perception alone, as evident from the statement ‘is seen’ 
From this ib 1s known, that the Highest Self 1s to be meditated on by 
one who desires salvation as possessed of a body And, meditation 
too, to be mentioned hereafter,? 1s possible only if the Highest Self 
be possessed of a body The multitude of scmptural and Smrti 
texts, referrmg to the body of the Lord, 1s not quoted here for fear 
of prolvnty 


1 Ro w a sacred verse, which 1s reotied in praise of & deity Sdman 18 a verse 
which 13 sung, Yajus is & sacred formula which 18 mudiered Ukiha 13 œ kmd of 
recitation in sacrifices Brahman um a sacred text or mantra, digünob from Bo, 
Süman and Yaus M W , pp 172 225 737 

3 P 181 

8 Vide VE 883 
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COMPARISON 
Samkara 


This 18 afitra 20 in has commentary Ronding and interprit tion 
game, quotes the name yr — [n conclusion, ho adds that allium 
the Supreme Lord m really arfige or tormless, yot He may nenne 
varus mij imaya rüpis ter invouring His dovotecs? That i ull 
theso pamon, temclung the worship of the Person within, the sun 
und ao on, refer to tho quubfirel Brahman only, and not to the hurl «i 
Brahman, which of (ourse Nimbiirh + dow not admit 


-— pie 


SUTRA 22 


“AND ON ACCOUNT GF THR DASIUNATION OF DIFRTRENCER (THI 
HIGHPAT AFL IS) OTHER THAN (THR INDIVIDUAL SOULS OF THI 
SUN AND THE REST) " 


Vedinte-pirijita-saurabha 


Tho Highest Nolf s "other" than the moup of nulividual sons 
of the sun and the rost? Why? “On account of the demgnation ot 
difference” m the teet ‘Abuiing m the sun’ (Brh 37503) und ~ 
on 

Vedinta-kaustubha 


For this reason too, the Highost Self, m “other” than, Le different 
by naturo from, the mdivaluel souls of tho sun and the rest within 
which Ho abules Why! "On aceount of the demgnation of difer- 
enoe " between the Individual soul sul Brahman, in tho teat * Who 
abiding within the sun in othor than the wun, whom the nun doces not 
know, of whom the eun m the body, who rules the sun from within 
he 38 your youl, the mne: controller, immortal ' (Brh 370) ‘Thus 


a —— QGouEPueÉ. ide E 


18H 1120 p 232 ‘Syt panunedearanyplptechd vadin  mdydieomm 
ripam aidhaknugrehtirthean * 

3 C88 ed sightly diffennt. vis ‘Mn Highest Self m other than tiv 
group of tho Individual souls of the sun und the rest within which He aladen 
(p 5) 

5 B, & Bh, B 
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ihe differenoe of Brahman from the individual goul, within wluch He 
abides, 18 established. 


Here ends the section entitled ‘That which 1s within’ (7) 


Adhikarana 8 The section entitled ‘The ether 
(Sūtra 28) 
SÜTRA 23 


“(BRAHMAN IS DENOTED BY THH WORD) ATHER, ON ACCOUNT OF 
HIS OHARACTHRISTIO MARKS ” 


Vedünta-pürljüta-saurabha 


In the text '''Whab ıs the final refuge of thus world?” “The 
ether", said he’ (Ohind 191 t), that which is denoted by tho tam 
“ether” 1s the Highest Self Why? “On account of hs charactenshe 
marks,” such as, bemg the creator of all, and the hike, mentioned ın the 
text ‘All these things, verily, arise from the ether alone’ (Chind 
1912) 

Vedünta-kaustubha 


In this manner, 15 has been shown, on the ground of the peoular 
qualities of Brahman, the topic of discussion, that the text ‘Now, 
thus golden person who w seen withm the sun’ (Chand 168) and 
80 on, refers to Brahman, the topic of discussion Now, 15 s bamg 
shown that the text ‘“‘What 1 the final refuge of this world 1" ° and 
Bo on too (Ohind 19 1) refers to Him, on the ground of the character 
t10 marks of Brahman 

In the Ohdndogya., we read the following under the dialogue 
between Salivatya and Jarvah ‘What 1s the final refuge of thus 
world?”’ *''"The ether,” said he, “All these bamgs, verily, arise from 
the ether alone, disappear into the ether, for the ether alone 1s greater 
than these, the ether 1s the supreme refuge”’ (Chand 191) Here 
& doubt arises, viz whether tho elemental ether 1s meant by the term 
‘ether’, or the Highest Self What 1s reasonable here? If 16 be sug 
, gested As 15 18 so well known 1n the world and as 15 w declared also 
by Scripture to be the cause of the elements beginnmg with the arr, 


a RCGNUM ESL DUK LU NN DERDÉ 
18 R Bb, SK B 
2 Á, R Bh, SK, B 
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and go on, m the passage ‘From the “ether”, the “ar” ? (Tart 2 1), 
the elemental ether (15 meant here)]— 

We reply In this text “the ether", 16 the object meant by the 
term ‘ether’, 1 the Highest Self alone Why? “On account of his 
characteristic marks,” 16 "hus", or the Highest Self’s, “charactenstic 
marks”, viz bemg the creator of all bemgs, bemg superior, bemg 
the supreme refuge, and so on,—on account of that! 1e on account 
of the peculiar qualities of the Highest Self It cannot be said, also, 
that in accordance with the rule ‘When there 1s & collocation of 
scriptural statement, mark, text, topic, place and name, each following 
one 18 weaker (than each preceding one), on account of ita remote 
ness from the meanmg’ (Pi Mi Si 33144), the scmptural state 
ment 18 of a greater force than the mark,—for m accordance with the 
rule ‘The strength and weakness of those which are spont by meaning- 
lemsness are mm the opposite proportion’, the scriptural statement 
‘the ether’, 1s set aside by the mark mentioned im the text ‘Ail 
these beimgs, verily, arse from the ether alone’ (Chind 191) 
If the word “ether” were to refer to the elemental ether, then no sense 
would follow, for such a mark (viz beimg the creator of all) 1s not 
possible on the part of the elemental ether, on the contrary, the 
elemental ether ıs declared by Scripture to be created by the Highest 
Self, m the passage ‘From this soul, verily, the ether arose’ (Tart 2 1) 
Further, on the ground of the etymological interpretation, too 
(of the word ‘ether’ or &k&áa), viz ‘The ether 1s that which shines 
everywhere’, 3 as well as on the ground of 1ts conventional meanmg, 
given in the passages ‘If there were not this bliss in the ether’ 
(Tart 27), "The ether, verly, 1s the revealer of names and forma’ 
(Chind 8 14 1) and so on, 1t 1s established that by the term "ether", 
the Supreme Self alone 1s denoted 


Here ends the section entatled ‘The ether’ (B) 


1 This explams the compound tal Inigdi' 
3 P 284 vol 1 Vide Shbara bhdsya 
8 A somanidt bdfaia «is Dido 
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Adhikarana 9 The section entitled ‘The vital 
breath’ (Sūtra 24) 
SUTRA 24 


“FOR THIS VERY REASON (BRAHMAN IS DENOTED BY THN WORD) 
Viral BEEATH ' 


Vedánta-parijáta-saurabha 
In the text also ‘All these beings, verily, enter mto the vital 
breath alone, arse from the vital breath (Chind 111514), the 
vital breath 18 none but the Highest Self, on account of the character 
istic marks of Brahman, viz entermg into and coming out of Him 


Vedünta-kaustubha 


In ths manner, 1b has been pomted out that the text referring 
to the ether denotes Brahman, and not the elemental ether Now, 
by declarmg that the text about the udgitha,? vis ‘O Prastrotę l’ 3 
(Chind 1109, 1 11 4) and so on, also refers to Brahman, the author 
extends here the same principle regarding the ether 

In the Chandogya we find the followmg concernmg the udgitha 4 
under the dialogue between Cakriyana and the Prastrotp '''O Pras- 
trotp! if you shall sing the prastiva®5 without knowing the Deity 
who 18 connected with the piastiva, then your head will full 
off" ' (Chind 1109, 1114), ''"Which 18 that Deity i" “The vital 
breath," said he, “Al these bemgs, verly, enter mto the vital breath 
alone, arise from the vital breath This 1s the Deity connected with 
the prastiva’’’ (Chand 1114-5) Here a doubt arses, vz As 
the entwe world is found to exst as dependent on the vital breath, 
and as 15 15 so well known 1n the world, so by the term ‘vital breath’ 
a modrfication of the ax too may be meant, and as m the text ‘“For 
the mmd, my dear, has the vital breath aa its fastenmg”’ (Chand 
6 8 2) and go on, the term ‘vital breath’ 18 apphed to Brahman, so 
Brahman may also be meant What s reasonable here? If it be 
suggested Simce everythmg 1s found to be dependent on the vital 


1B R Bh, SE, B 

2 The word 'udgfihs' 18 not included under the quotation 

3 A Prasiroir uw an asmatant of the Udgdir, and mnga the prastáva or tho 
introductory eulogy or the prelude of a «dian MW,p 608 

4 The word 'udgitha' 18 not included under the quotation 

5 The prastäva w the introductory eulogy or the prelude of a «iman Bee 
footnote 3 above 
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breath, mnoe popularly the term ‘vital breath’ 18 well known to be a 
modificatzon of the ar, and since ın the text "When, verily, a person 
sleeps, his speech goes to the vital breath, bis eye to the vital breath, 
his ear to tho vital breath When he wakes up, from the vital breath 
alone they arise again’ (Sat Br 1033861), the entrance mto a 
modification of the air and so on are mentioned, the chief vital breath 
alone, which 15 a modification of the air and bas five modes, 18 under 
stood here by the term ‘vital breath ',— 

We reply “For this very reason", 16 on account of the very 
characteristic marks of the Supreme Lord, viz the entering mto and 
coming out (of Him) of all the great elementa, 1t 18 reasonable to hold 
that the object denoted by the term “vital breath" 1s the Supreme Lord, 
the Highest Person alone The characteristic marks of the Supreme 
Lord, viz the entering mto and the mang from Him of all the meat 
elements, as mentioned ın the text ‘All the elementa enter mto, 1e 
merge into, and arse from, 1e come out towards, Him’, are not 
possible 1n the case of a modification of the ar In the text ‘When, 
verly, a person sleeps’ (Sat Br 10330), there 18 no mention, of the 
entermg and so on of the great elements, but amply of the entering 
and the rest of the sense organs Hence, on acoount of the marks 
of the Supreme Lord, as well as on the ground of the etymological 
interpretation (of the term ‘vital breath’ or prina), viz ‘In whom the 
entre world breathes excellently, ie finds a basis’, ıt 18 establshed 
that the Highest Self alone 1s denoted by the term ‘vital breath’ 


Here ends the section entitled “The vital breath” (9) 


Adbikarana 10 The section entitled ‘The light’ 
(Bütras 25-28) 
SUTRA 25 


"(BRAHMAN IS DENOTED BY THE WORD) LIGHT, ON ACCOUNT OF 
THE MENTION OF FERT 
Vedünta-parijata-saurabha 


“The hght", mentioned in the passage ‘The hght (higher) than 
the heaven’ (Chand 31374) ıs Brahman alone, “on account of the 


1 P 778, Lnes 0-1] Cf amlar passage in Chand 433 
28 R Bh SE, B 


[su 1 1 25 
ADH 10] VHDANTA KAUSTUBHA 75 


mention of feet", m the passage '''One foot of him are all the ele 
menta" ' (Ch&nd 31261) 


Vedünta-kaustubha 


In ths manner, ib has been pointed out that the term ‘ether , 
as well as the term ‘vital breath’ refer to Brahman, all pervadmg, 
untouched by any fault and the cause of all hfe Now, the author 15 
showing that the term ‘light’ also refers to Brahman 

In the Chindogya, ıt 18 recorded ‘Now, the light which shines 
higher than this heaven, on the backs of all, on the backs of everything, 
in the highest worlds than which there are no higher,—that, verly, 
is the same ght which is within this person’ (Chéind 3137) 
Here, & doubt amses, viz whether the term 'hght' denotes the well 
- known hight of the sun and go on, or the Highest Self What 18 reason 
able here? The prema facte view 18 as follows It denotes the hght of 
the sun and the rest Why? Because that is well known to be a 
remover of darkness, because Scripture mentions a limit in, the passage 
"The hght which shmes higher than this heaven’ (Chind 3137), 
because no Innit 18 possible on the part of Brahman, because Soripture 
speaks of a mmor fruit ın the passage “He who knows this becomes 
agreeable to the eyes, and renowned’ (Chind 818 8), and, finally, 
because from the passage ‘That, verly, 1:8 the same hght, which 1s 
within, this person’ (Chand 3 137), its identaty with the fire withm 
the belly 1s known 

On this suggestion, we reply Here the object denoted by the 
term 'hght" 1s the Supreme Brahman, alone, possessed of unsurpassed 
splendour Why? “On account of the mention of feet” Thus, 
In the text, which precedes the text about the ‘ight’, viz ‘So much 
18 His greatness, and the Person 18 higher than this One foot of hm 
are all hemes, three feet of him, the mmortal in the heaven’ (Rg V 
10103, Chand 3126), Brahman 18 mentioned as having four feet 
Thus, all bemgs constitute His one foot Having all bemgs as one 
foot ıs possible on the part of the Supreme Brahman alone, and never 
on the part of any one else Nor 1s any contradiction involved m the 
declaration of His having the heaven as His Imit, because, as the word 
‘higher’ ın the passage “What 1s higher than this’ (Chand 3 137) 
denotes superiority, 1t 18 not meant to denote non comprehensivencss, 


18 R, ÉE, B 
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and because from the passage “That the gods worship as the 
Light of lghta, as Life’ (Brh 4416) the term 'hght' : known 
to be referrmg to Brahman Nor 1s any contradiction mvolved m the 
declaration of a mmor fruit, because Brahman m the giver of fruits 
m accordance with the fitness of persons As it 1s declared ın the 
‘Mystery of Fire’! of the Vajasaneyins ‘As one worships him, ao 
he becomes’ (Sat Br 1062102), and by the Lord Himself, m 
the passage —‘““Whosoever, in whatever way, resorta to me, him, m 
that same way, do I favour”’ (GHA 411) And, the purpose of the 
meditation on the identaty (of the Lord) with the fire within, the belly 
15 to be known from the text ‘“I, havmg become the Vaisvinara 3, 
abide within the bodies of living bemegs, and united with the 

and the &p&na,* I digest the four kinds of food” ' (Gita 15 14) 


SUTRA 26 


“IF IT BE ORJBOTRD THAT ON ACOOUNT OF THE MENTION OF THE 
METRE, (BRAHMAN IS) NOT (DENOTED), (THEN, WE REPLY ) NO, 
ON ACCOUNT OF THE DEOLARATION OF THE APPLICATION OF THB 
MIND (TO BRAHMAN) THUS, FOR THUS IT IS SHAN (IN OTHER PAS 
BAGRS TOO) " 


Vedinta-pdrijata-saurabha 


If 1t be objected that "on account of the mention” of the metre 
called ‘Gayatm’ m the preceding text, the text referrmg to the feet 
may refer to that and not to Brahman,—(we reply ) “No, on 
account of the declaration of the application of the mind” to the Lord, 
who 18 denoted by the term ‘Gayatri’ owing to the connection of the 
latter with certam qualities5 Compare the word 'virüj! which 
illustrates a parallel case 4 


1 Agni-rahasya 18 tha title of the tenth book of the Satapatha brakmdana 

3 P 725,hne 13 Of avery mmular passage n Mudg 3,p 384, linea 8 0 

3 That is, the fire of digestion 

4 The praga :8 one of the five modes of the chief vital breath and apdna 
wenother The first goes upwards the nose, the second goes downwards through 
the anus Vide VRM 

5 That is the GdyairT 1s said to posseas certam qualities, which can belong 
to the Lord alone Hence the Lord is really denoted by the term ‘ Gdyatrt 
Bee VE below 

5 We find that m other passages, too a word, prrmanly denoting a metre 
may stand for something else, e g the word virdy' pnmarily denotes a kind of 
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Vedanta-kaustubha 


If xt bo objoctod As the Gayatri metre is roforred to m the preced 
mg paasago viz “Tho Giyatii, verily, w all thin’ (Chand 3 121) 
the designation of beings as the foot, viz ‘One foot of lim are all 
bemgs’ (Chind 3126), may rofer to tha very metre It 1s not 
reasonable to hold that this text estabhshos Brahman,— 

(We reply ) “No” Why? “On account of the declaration ot 
the application, of tho mind thus," 1a on wcoount of the mention of 
the famg of tho imd “thus” to Brahman who m denoted by the term 
‘Gayatri’ smco the lattor 1s prodicted to be the soul of all, m the 
passage ‘Tho Güyaüt, vouly, 1s all tius (Chand 3121) Hers, 
the term ‘Giiyatri donotes Biahman who inheres m, the metre, ıt 
bemg imposrible for « metro, which 18 a mere collection of letters, to 
be the soul of all “For thus 1t 18 soon," 1e m very same manner, a 
parallel case 18 mentioned 3n the Aitarrya upanwad, m the passage — 
"The Bahvrow consider Him in the great hymn, the Adhvaryus in 
the sacrificial firo, the Chandogas m the Mahi vrata ceremony’ 1 
(Ait Ar 323,12) Tho sengo æ that those who ore conversant with 
the Rg voda, those who are convorsant with the Siima veda, and those 


metre, yob ıt denotus tho Aria or tho group of tan substances m Chünd 43 8 
Similarly though the word ' @ityutrs’ donotis a kind of metro, yot 16 may denote 
Brahman too — Soo VK below 

OSS od roads ‘Apts pura —mvanimng comes to the samo, væ the word 
vid) stands for tho Aria 

1 A Bahores in one com ersant with tho By veda, a pmeat of 15, or the Hoty 
priob who representa xt in tho auc mficial coromomes MW ,p 726 

An Adhruryu i3 & presb of & parhoular class, as dutingwsahed from the 
Hotr, the Udqütr and the Brülhmana columen He has to measure the ground 
build the altar and so on, and while engaged in theso duties, be haa to ropent 
the hymns of the J ajurvedu Vido op of p 24 

A QOhandoga wo chanter of tho Sdma-veda, an Udgiir prost Vide op ci, 
p 405 

The Mahaut uktha (great hymn) or the Brhat-ukila forma o series of versos, 
1n three sections, cach contaming oighty Z'yoar or triple vorses, recited at the 
end of the Agn: cayuna An Uktha wa verse which w resized, as distinguumhed 
from tho Sdman verso which fg sung, aud the Yajus or saocorod formula which is 
mullarod It forms a subdivision of tho Süstras Vide op otf, p 172 See 
footnote l, p 78 

Mahld-vrata uw the name of a great rolignous observance — Ibis also the name 
of a Saman or Stotra, appointed to bo sung on tho last day but one of the Gavdm 
ayang Video MW , p 800 
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who are conversant with the Yajur veda consider, respectively in 
the chief Büstra 1, sacrifiaal fire, and the Mah& vrata, Brahman who 
mheres in them severally, hke this, Brahman mberes m the (Gayatri) 
metro 

Or, (an alternative explanation of the sütra,) Just as the Gayatri 
1s & Class of metre which consists of four feet, each consisting of mx 
syllables 2, so Brahman, too, has four feet im accordance with the 
text ‘One foot of him are all bemgs, three feet, the 1mmortal m the 
heaven’ (Chind 3126) Accordingly, on account of the mention 
of the fixing of the mind to Brahman, who 1s metaphorically denoted 
by the word ‘Gayatri’ in virtue of the fact that both possess the 
quality of having four feet, the Gayatri w not recognized here, but 
Brahman alone “For thus rb 18 seen,” 16 in the very same manner, 
a term denoting a metre 1s found appled,—in & literal (as opposed 
to a metaphorical) sense,2—even. to a different object in virtue of the 
fact that both possess a common quality Thus, begnmng "These 
five and the other five make ten, and that w the krta’4 (Chand 
48 8), the text goes on to Bay ‘That is the Virij, the eater of food’ 
(Chind 438) Here under the samvargavidyd 5, tho term ‘Vird)’, 


1 A Sacra ia a verse rented by the Hoir and his assistants Vide MW 
p 1044 

2 Vide the verse ‘Indrad dact patih | Balena piditah | duscyavano vrad / samaisu 
adanhw | Srl B 1126 p 216 Part 1 

3 Bee end of footnote 5 below 

& Kria m the name of the die marked with four points 

5 The Samvarga vidyd or the knowledge concernmg the snatcher unto 
iteelf taught by Rashua to Jünaérus Vide Chünd 43 The wind is the 
matcher unto rtaelf among the gods, the vital breath mu the snatchor unto 
iteelf among the sense organs The wind absorbs fire, the sun, the moon and 
water The vital breath absorbs speech, the eye, the ea? and the mind And, 
the wind, together with ite four kinds of food, vis fire, the sun, the moon and 
water—theee five and the vital breath together with its four lands of food 
vis speech, the eye the ear and the mmd—these five, make ten or the ‘kia 
which 18 called the ‘Verdy Here, the Apia has actually ten constituent parta, 
yust as the Verdj metre has actually ten syllables Hence these two are said 
to resemble each other «n a literal sense, and not in a figurative one as opposed 
to the cass of Brahman and Géyairt, since when rb 1 said that Brahman haa 
four feet, 1b 1s not meant that He haa actually four feet, but only metaphorically 
while Gdyatrt has actually four feet or parta Hence, here the term 'gouna 
has been used m connection with the latter oase, and the term dakya in con 
nection with the former Vide V K above 
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which 15 & class of metre of ten syllables, 1s found apphed to a collection 
of ten objects or the krta 


COMPARISON 
Samkara 


This 1s stitra 25 m his commentary Reading same He gives 
two alternative explanations of the sütra Under the first, he ports 
out that the passage ‘The Gayatri, verly, 1s all this’ (Chind 3 12 1) 
intunates that by means of the metre Gayatri, the mind 18 to be directed. 
to Brahman who 18 connected with the G&yatri as ite cause, just as 
devout meditation on Brahman under the form of certam, effecta of 
Brahman, 13 mentioned ın other passages, viz Altereya lrapyaka 
(See Srinivisa above ) Under the second, he pomts out that accordmg 
to some, the term Gayatri directly denotes Brahman, since both 
possess four feet, and quotes a Chandogya passage as an example 
(See Srinivasa above )! 

Rümiünuja 


Reading shghtly different—viz *nigm&t' m place of 'mgadát' 
Interpretation, same * 
Baladeva 


This 18 siittra 25 m lus commentary too Readmg and interpre 
tation same, only the mterpretation of the phrase 'Tath& hı darfanam’ 
different He does not take ıt as referrmg to one specific parallel 
instance as Nimb&rka does but understands ‘darfanam’ im the 
sense of ‘consistency’, and the phrase means, according to hm, ‘for 
by such an explanation alone the above passage gives a consistent 
meaning ’ 4 


SOTRA 27 


“AND BEOAUSH THE DESIGNATION OF THE BEINGS AND SO ON AS 
THE FEET IS APPROPRIATE (ONLY IF BRAHMAN BE DENOTED BY THE 
TERM "GAvATRI"), THIS IS 80 ” 


Vedänta-părijāta-saurabha 
We hold that the Gayatri 1s Brahman not only ‘on account of 
the declaration of the apphoation of the mmd thus’ (last part of Br 


185811238 aft B 1120,p 215 vol 1 
3 GB 11925,pp 9192 Chap 1 
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which 18 a class of metre of ten syllables, 1s found apphed to a collection 
of ten objects or the krta 
COMPARISON 
Samkara 
This 1s sūtra 25 m his commentary Reading samo He gives 
two alternative explanations of the siitra Under the first, he porta 
out that the passage ‘The Gayatri, verily, : all this’ (Chind 3121) 
intimates that by means of the metre Géyairi, the mind ıs to be directed 
to Brahman who 18 connected with the G&yatri as ıts cause, just as 
devout meditation on Brahman under the form of certam effecta of 
Brahman, 18 mentioned in other passages, viz Aitereya Sranyake 
(See Srinivasa above) Under the second, he points out that according 
to some, the term G&yatri directly denotes Brahman, since both 
possess four feet, and quotes a ChAndogya passage as an example 
(See Srinrvaisa above ): 
Rümànuja 
Reading shghtly different—viz 'nigmAb5' m place of ‘mgadāt’ 
Interpretation same * 
Baladeva 


Ths 1s Sütra 25 m bis commentary too  Readmg and interpre 
tation same, only the mterpretation of the phrase “Tath& hi daráanam' 
different He does not take ıt as referrmg to one specfie parallel 
mestance a8 Nimbürka does but understands ‘darfanam’ in the 
sense of ‘consistency’, and the phrase means, according to hmm, ‘for 
by such an explanation alone the above passage gives a consistent 
meaning ’ § 


SUTRA 27 


“AND BHOAUSE THE DESIGNATION OF THE BEINGS AND SO ON AS 
THE FOBT IS APPROPRIATH (ONLY If BRAHMAN BH DENOTED BY THE 
TERM 'GXvATBI), THIS 18 S0 ” 


Vedünta-pürijita-saurabha 


We hold that the G&yatri 1s Brahman not only ‘on account of 
the declaration of the application of the mind thus’ (last part of Br 


18B 1135 2 $i B 11 26,p 215 vol 1 
$ GB 1128, pp 91 92, Chsp 1 
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Si 11 26), but “this 1s so also because” (the four feet, viz ) bemgs 
earth, body and heart,! are “appropriate” on the part of Brahman, 
the Lord (alone) 

Vedanta-kaustubha 


For thu reason “also”, m the text “The Gayatri, verily, 15 all 
this! (Chünd $121), the object denoted by the term ‘Gayatri’ m 
Brahman For what reason? ‘Because the designation of beings 
and so on as the feet 1s appropriate", 1e also because the designation, 
viz that the Giyatr has four feet,—called bemgs, earth, body and 
heart,—is appropriate on the part of Brahman alone, and not on the 
part of the Giyatri metre which 18 but a collection of letters 


SUTRA 28 


“Ir rr BE OBJEOTED THAT ON ACOOUNT OF THE DIFFERENOH OF 
TRAOHING, (BRAHMAN IS) NOT (RECOGNIZED), (WE BEPLY ) NO, 
ON ACOOUNT OF THERE BEING NO CONTRADICTION EVEN IN BOTH 
CASES ” 

Vedanta -pirijata-saurabha 


If 1t be objected that first the heaven xs referred to as & ‘locus’, and 
then again, as a ‘limit’, and there being such “a difference of teaching”, 
Brahman 15 “not” recognized,— 

(We reply ) "no" Why “Because there 1s no contradiction,” 
in both the cases, with regard to the oneness of Brahman (1e in 
point of proving the very same Brahman) 


Vedanta-kaustubha 


If ıt be objected —The heaven 18 referred to as a ‘locws’, by the 
locative case ending, m the previous case, viz ‘The three feet of him 
are the ummortal ın the heaven (divi)! (Chand 31246), but as a 
‘Imt’, by the &blative case ending, in the text ‘Now, the hght that 
shines higher than the heaven (divah)’ (Chind 3137) Thus, 
" on account of the difference of teaching’, resulting from the difference 
of the case endings, Brahman 18 not recognized 1n the text conoorrung 
the hght (vis Ch&nd 3 137)— 


1 Vide Chünd 3 12 1—4 
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(We reply ) Such an objection cannot be razed Why? “In 
both the cages", 16 ın the case of the locative as well as m, the case 
of the ablative, the oneness of the root meaning, which 18 tho main 
thing, 18 not set aside by the meaning of the case endings, which 1s 
submadiary only, just as the expressions ‘A hawk on the top of the 
tree’, ‘A hawk above the tree’ (mean the same thmg) Hence, 16 1 
established that the object denoted by the term “hght” 1s the Supreme 
Brahman alone, possessed of unsurpassed splendour 


Here ends the section entitled ‘The light? (10) 


Adhikarana ll The section entitled ‘Indra and 
the vital breath’ (Sitras 29-32) 


SUTRA 29 


"(BRAHMAN I8 DENOTED BY THA WORD) VITAL BREATH, ON 
ACOOUNT OF INTELLIGIBILITY IN THAT WAY" 


Vedünta-parijata-saurabha 


In the text ‘I am the vital breath’ (Kaus 321) and so on, 
the object denoted by the term ‘vital breath’ and the rest, 1m the 
Highest Self, because the qualities of highest auspiciousnegs, endless 
ness and so on. are intelligible only 1f the Highest Self be understood 


Vedünta-kaustubha 


Now, by showing, im the following four aphomsms, that the 
Kausitaki texts all refer to Brahman, the author refutes the view that 
words like ‘vital breath’, ‘Indra’ and so on mean the mdividual soul. 

In the Keusitak: brihmansa upanisad, the Pratardana-vidyü 1s 
recorded, beginning ‘Pratardana, verily, the son of Divodisa, arnved 
by fightng and valour at the beloved abode of Indra’ (Kaus 81) 
Tt 18 said here Bemg told by Indra '"I will give you a boon,”’’ (Kaus 
81), Pratardana said ‘Do you yourself choose (a boon) for me, ? 
what you consider to be the most beneficial for mankind’’’ (Kaus 


1B R, Bh BK, B 
3 The word ‘varam :8 not included m the ongmal text 
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31),1e havmg considered the boon ‘yourself’, 'chooso',1e give that 
‘to me’ Thus told by Pratardana, Indra said ‘“I am the vital 
breath, the mtelhgent Self Worship me, as life, as immortality”’ 
(Kaus 32), and agam, later on ''' The vital breath, verily, 1s the ın 
telhgent self that takmg hold of this body, makes ıt stand up'" 
(Kaus 33), '"Let none demre to enquire after speech, but let him 
know the speaker”’ (Kaug 3.8), and in conclusion also ‘ “Now, 
this vital breath itself, forsooth, 1s the intelligent self, bliss, ageless 
and immortal" (Kaug 38) Here, the doubt w, viz whether a 
certam, mdividual soul s denoted by the words ‘Indra’ and ‘vital 
breath’, or the Highest Self? What 1s reasonable here 1 

The prima facie view 8 As the word ‘Indra’ 1s well known to 
be denotmg an mdividual soul entrusted with a certam, office, and as 
there 18 a text regarding the object denotable by the term ‘Indra’, viz 
‘“T am the vital breath”’ (Kaus 8 2),—the word ‘vital breath’ also 
denotes ‘Indra’ From the text ‘““Worshsp me as life, as mmmor 
tality” ’ (Kaus 32), he alone 1s known here as the object to be 
worshipped 

With regard to thus, the correct conclusion 1s as follows “The 
vital breath”, 16 the meanmg of the word ‘vital breath’ and what 
18 denoted by the words ‘Indra’ and the rest accompanying 16, are the 
Highest Self alone Why? ‘“On account of mtelhgibibty m that 
way,’ 1e because qualities like “highest auspiciousness’, ‘bemg the 
mtelhgent self’, ‘bhas’, ‘agelessness’ and the rest are intelligible ‘im 
that way'', 1e only if the Highest Self be understood Thus, first, 
it w said in the beginnimg ‘The son of Divodisa went to the beloved 
abode of Indra’ 1 (Kaus 3 1), where Indra, conceiving the dependence 
of lus own, self on Brahman for its existence and activity, did not 
thmk ‘I am Indra’, but, being merged ın the bhss of Brahman and 
concelving that the sentient and the non, sentient objects have Brahman 
as their self, reflected ‘Brahman, alone, 1s all this, I am Brahman’, 
and looked upon even those who had commutted sins as his own self 
And, the object to be attamed by the Self (viz Indra) and by those 
who were equal to the Self (viz all other bemgs whom Indra looked. 
upon as ins self) was Brahman alone, the means thereto bemg amply 
the worship of His feet Indra told to Praterdana, who had armved 
there, 1e at his so beloved place ‘Choose a boon’ And, thus 


1 The word ‘vażi’ 1s nob included m the quotation 
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requested, Pratardana too, wishing for the highest goal of men, said 
to bim, who was very modest, free from pride, and desirous of mti 
matmg the means to the highest goal of men, ‘““Do you yourself 
choose a boon for me”’ and so on ‘Thereupon, the vital breath was 
taught to Pratardana as the object to be worshipped, in the passage 
***T am the vital breath”’ (Kaus 32) and so on How oan the 
vital breath, taught thus as the highest goal of men, be an mdividual 
goul? How can the text ‘“‘Worship me”’ (Kaug 3 2) be mtelhgible 
except as designating the worship of the Supreme Brahman? The 
individual soul, the witness of the three states 1, beng a part and not 
fit to be attamed by another individual soul, 18 not attamable through 
the mtuition of a knower And (the adjective) ‘most beneficial’ (in, 
the text ‘““What you consider to be the most beneficial for mankmnd’’’) 
does not apply to anything else except to the attamment of Brahman 
(The qualities hike) ‘bemg the intelligent self’, ‘bliss’, “agelesaneas’, 
and ‘immortality’, mentioned m the passages ‘““Worship me as life, 
as immortalty"'2 (Kaus 23), This alone, verily, 1& the intelligent 
self, bliss, ageless, immortal! (Kaug 38), fit m only if Brahman 
be understood, and not otherwise Hence, the words ‘Indra’, ‘vital 
breath’ and so on were used by the celebrated Indre with a view to 
designating Brabman, and not his own self 


SUTRA 30 


"Ir rr BE OBJEOTED THAT (BRAHMAN IS) NOT (DENOTHD), ON 
AOCOUNT OF TES SELF OF THD SPEAXHB BRING TAUGHT, (WB EHPLY ) 
BROAUSE THERE IS A MULTITUDE OF RHFEEHNOHS TO THB SELF IN 
IT LE] 


Vedanta-parijaita-saurabha 


If 15 be objected The object denoted by the words ‘vital-breath’ 
and the rest cannot be Brahman Whyf Because m the text 
“Know me alone"' (Kaug 3195) the very self of the speaker w 
taught,— 


1 Viz waking dream, deep sleep 
3 Correct quotation translated ‘tam mám 
8 É R Bh SK, B 
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(We reply ) ‘ “In this”’ chapter, there 1s a multitude of references 
to the Highest Self Hence, the object denoted by the words ‘vital 
breath’, ‘Indra’ and the rest 1s the Highest Self alone 


Vedünta-kaustubha 


If 1b ba objected In the aphoriam ‘The vital breath, on account 
of mielhgibihty in that way’ (Br Si 11 29), ıt has been said that 
the object denoted by the words 'vital breath’, ‘Indra’ and so on, 18 
Brahman That 1s not the case Why? ‘“On account of the self 
of the speaker being teught,"' 1e because the very self of the speaker, 
viz Indra, who Bays at first ‘“Know me alone”’ (Kaus 31), and 
later on ‘“I am the vital breath, the intelligent self’’’ (Kang $8 2),— 
his very individual character, well known from the passage ‘“I killed 
the three headed son of Tvastr, I delivered the Arunmukhas, the 
ascetics, to the wolves"' (Kaus 3 1),—15 taught as the object to be 
worshipped ‘Thus, the introductory text here refers to the individual 
soul This bemg sgo, the concludmg text too, viz ‘Bliss, ageless, 
immortal’ (Kaus 3 8), should refer to 1t,— 

We reply ‘“ Because there 15 a multitude of references to the self 
mit”’,1e “because”,1e cartamly, "m 15". vis 1n this chapter, there 
18 “a multitude of references to the self”, 16 numerous references to 
that which 1s above the (mdrvidual) self, viz the Highest Self, that 
means, in this chapter there are (mentioned) a great many attributes 
of the Highest Self Hence there cannot be any reference to any 
individual soul like Indra here,—this 18 the resulimg meanmg Thus, 
the worship of what 1s the most beneficial, mentaoned mn the 1ntroduo 
tory text ''"What you consider to be the most beneficial for mankmád ”’ 
(Kaug 31), 1s nothing but the worship of the Highest Self, because 
He alone 1s the most auspicious Bemg, as declared by another scriptural 
text “By knowmg Him alone, one surpasses death, there w no other 
way to salvation’ (Svet 615) Smılarly, making one do good or 
evil deeds as declared by the text ‘He alone makes one, whom he 
wishes to lead up from these worlds, perform good action He alone 
makes one, whom he wishes to lead downwards from these worlds, 
perform evil action’! (Kaug 38), 13 & quality of the Highest Self 
alone Likewise, bemg the support of all sentient and non sentient 


1 Correch quotation translated ‘isa hs eva enam , 694 u eva 
enam asddiu karma kürayats tam yom adho nuugais — Vide Kaug 38, p 130 
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objects,—depicted by the term ‘elements of mtelhgence' m the text 
which, begmning thus "The vital breath alone 19 the mtelhgent self 
that, taking hold of the body, makes 16 stand up’ (Kaus 3 3), goes 
on ‘As of a charot the rim of the wheel 1s fixed on the spokes, and 
the spokes are fixed on the nave, even so these elements of being are 
fixed on the elements of mtelligence, and the elements of intelligence 
are fixed on the vital breath’ (Kaus 3 8) —as well as bliss and the 
rest, mentioned m, the text ‘Now, this vital breath, forsooth, 18 the 
intelligent self, bhss, ageless, xmmortal’ (Kaug 3 8), are qualities of 
the Highest Self alone ‘Bemg the Self’ and 'bemg the object to 
be known’, mentioned m conclusion, in the text ''"Let one know 
“He is my self”’ (Kaus 38), are also qualities of the Highest Self 
Hence, a great many attributes of the Highest Self bemg mentioned 
here, the Highest Self alone ıs denoted by the terms ‘Indra’, ‘vital 
breath’ and the rest 


SÜTRA 31 


“BUT THE INSTRUCTION (GIVEN BY INDRA ABOUT HIMSELF) 
(IS JUSTIFIABLE) THROUGH SORIPTURAL INSIGHT, AS IN THE OASE 
OF VAMADRYA ” 


Vedünta-pürljata-saurabba 


Realzmg that everything had Brahman for ita soul, Indra 
properly said “through scriptural msight” ‘Know me alone"' 
(Kaus 81!)—the scrmptural text to this effect 1s ‘What sorrow, 
what delusion 1s there of him who perceives the unrty’ (16% 72)—, 
just as Vümadeva said ‘“I was Manu and the sun"' (Brh 1410, 
Rg V 426 1a3) 


Vedünta-kaustubba 
To the objection, viz Why then did Indra bemg one, (vz an 
individual soul) taught himself as another (viz Brahman) m the 
passage ‘“‘Worship me”’ (Kaug 3 2) *—it 1s replied here — 
No such objection oan be raised Just as a highly favoured royal 
servant says to the subjecta, even like the kmg himself, ‘I am your 


! $ R Bb, SE, B a B, R, Bh, SE, B 
a P 285,lne8 Not quoted by others 


fst 1 1 81 
86 VEDANTA KAUSTUBHA ADH 11] 


ruler to be worshipped by you’, so 1s the case here “But through 
Borrptural insight” That w, m the passages, ‘“Know me alone” 
(Kaus 81), '"Worship me”’ (Kaug 32), and so on, Indra, who 18 
only an individual soul, taught the Highest Self as his own self, conse 
quent of knowing, “through scriptural maght”, 10 from scriptural 
texts, that the Supreme Brahman, 18 the mner controller and the soul 
of all ‘The sorptural texta are the following — Ali this haa that fon 
its self, that 1s true, that is the self, Brahman’? (Chind 67 8, 
694, 6108, 0113, 6128, 6133 6148, 6153, 6163), 
‘All this, verily, 13 Brahman, emanating from him, disappearing into 
him, breathmg m bım’ (Ohünd 314), ‘You have, truly, attained 
freedom from fear, O Janaka ” l’ (Brh 424), ‘Who knows himself 
“Tam Brahman” ’ 3 (Brh 1 410), ‘Entered within, tho ruler of men, 
the soul of all’ (Tart Ar 31124), ‘This 1s your soul, the mner con 
troller, ummortal’ (Brh 873, eto) and so on Compare the case 
of Vimadeva, who intuiting the Highest Self, the Inner Controller of 
all, through somptural mmght, spoke of Him alone, when he said 
‘Seemg this, the sage V&madeva understood “I was Manu and the 
sun”? (Brh 1410), ‘I am the wise Kakmvin sage’ (Rg V 426 14) 
Hence the teaching ‘Know me alone"' (Kaus 81), eto 15, indeed, 
proper 


COMPARISON 


Srikantha 


He gives two alternative explanations, the last of which tallies 
with the explanation grven by Nimbá&rka 5 


1 The word ‘Brahman u not meluded m the onginal texta 

3 Correct quotation ya evam veddham Brahmdem Vide Brh 1410 
p 4 

$ P 181 

é The fall quotation in Rg V w ‘I was Manu and the sun I am the 
wise Kakgwün sage'—said by Indra 

5 SE 1181 (p 288 Part 3) 
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SÜTRA 32 


“IF IT BE OBJBOTED THAT ON ACCOUNT OF THE CHARAOTERISTIO 
MARKS OF THE INDIVIDUAL SOUL AND THA CHIEF VITAL-BREATH, 
(BRAHMAN IS) NOT (MEANT), (WH REPLY ) NO, ON ACOOUNT OF 
THE THREEFOLDNESS OF MEDITATION, ON ACCOUNT OF BEING 
REFERRED TO (ELSEWHERE), ON ACCOUNT OF (ITS) SUITABILITY 
HERE” 

Vedünta-parijüta-saurabha 


If 1t be objected On, account of the characteristic marks of the 
indrvidual soul, mentioned in the passages — Let none desme to 
enquire into speech, but let him demre to know the speaker’ (Kaug 
3 81), ‘I slew the three headed son of Tvastr’ (Kaus 312), as well 
as on account of the characteristic marks of the chief vital breath, 
mentioned m the passage—‘The vital breath alone 18 the mtelligent 
Belf that taking hold of the body makes ıt stand up’ (Kaug 3 3 3), 
Brahman 1s not referred to here,— 

(We reply ) No, “because of the threefoldness of the meditation” 
on Brahman, m accordance with the different grades of meditating 
devotees, viz (meditation on Brahman) as the Inner Controller of the 
group of individual souls, as the Inner Controller of the non sentient 
objects, and as different from them both, “because it 18 referred to” 
(elsewhere), “because ıt 18 suitable here” also 


Here ends the first quarter of the first chapter m the Ved&nta 
párj&üta saurabha, an interpretation, of the Sartraka mīmāmsā texte, 
and composed by the reverend Nimb&rka 


Vedünta-kaustubha 


If 1t be objected Brahman cannot be denoted here by the words 
‘vital breath’ and the rest Why? “On acoount of the character 
istic marks of the mdrvidual soul and the chief vital-breath " First, 
the characteristio marks of the individual soul are stated m the 
passages ‘Let none desire to enquire after speech, but let him desire to 
know the speaker’ (Kaug 88), '''I delivered the Arunmukhas, the 


1§,R Bh, B 2 R SE, Bh B a $,R Bh, B 


[st 1 1 32 
88 VEDANTA KAUSTUBHA ADH 11] 


ascetics, to the wolves" (Kaus 31) and soon, and the characteristao 
marks of the chief vital breath are stated m the passage “Now, verily, 
the vital breath alone 1s the ynteligent soul that takmg hold of this 
body makes ıt stand up’ (Kaus 31) Hence ıt 18 not posmble that 
Brahman 18 referred to here,— á 

(We, reply) "No" Why! “On account of the threefoldness 
of meditation, on, account of being referred (elsewhere), on account 
of (ita) suitability here " That w, the demgnation of Brahman by 
such and such terms (viz Indra and the vital breath) 1s for the sake 
of teaching the threefoldness of meditation, just as elsewhere three 
kınds of meditation on Brahman are referred to There (viz m the 
Tatttarfya upanisad) Brahman w recommended to be meditated on. 
in His own nature m the passages “Brahman 1s truth, knowledge and 
infinite’ (Tait 21), ‘Brahman 18 bliss’ (Tart 36), and to be medi- 
tated on as the mner soul of the sentient and the non, sentient, as well 
as the soul of all ın the passages ‘Having created that, he entered mto 
that very thmg  Havmg entered ıt, He became real and that, defined. 
and undefined, based and non based, knowledge and non knowledge’ 
(Tat 26) In the same manner “on account of its guitabihiy", 
1e on account of the suttabihty of such a threefoldness, “here’’, 
ie m the Praterdanavidy& as well, there 18 no divergence among the 
texta, the whole group of texta referring to one and the same Brahman 
This should be understood here If a text be ascertamed from the 
mtroduction and the rest to be referring to Brahman, then if there 
be marks of anything else therem, those, too, sifould be referred to 
Brahman, who 1s the mner controller of that thing, who possesses 16 
as His power, and who 18 the object to be meditated on Hence, 1t 18 
established that the object mdicated by the words ‘Indra’, ‘vital- 
breath’ and the rest 1s the Highest Self 


Here ends the section entatled ‘Indra and the vital breath’ (11) 


Here ends the first section, of the first chapter in the Vedanta 
kaustubha, @ commentary on the Sariraka mtm&msA, and composed 
by the reverend teacher Srinivasa, dwelling under the lotus feet of 
the reverend Nrirmbürka, the founder and teacher of the sect of the 
reverend SanatkumBra 
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COMPARISON 
Samkara 


This 15 sūtra 91 in his commentary Reading same Ho gives 
two alternative explanations of the second part of the sūtra viz the 
reply to the objection, thus — 

(1) ‘If ıt be objected , (then, we reply )—On 
account of the threefoldness of meditation, (1e your interpretation 
would mvolve the assumption of devout meditation of three kinds, 
viz on the mdrvidual soul, on the chief vital breath and on Brahman, 
but one and the same section cannot teach three different kinds of 
things) (Moreover, the word “ vital breath" must denote Brahman 
here,) on account of (that meaning) being accepted (elsewhere), on 
account of connection here (1e in the passage itself characteristic 
marks of Brahman are mentioned) (Hence the conclusion 18 that 
Brahman 18 the topic of the whole chapter)’ This interpretation 18 
different from Nimb&rka’s interpretation 

Or, ‘If x5 be objected. , (then, we reply ) (the charac 
teristic marks of the individual soul and the chief vital breath are not 
out of place m a chapter which deals wrth Brahman) on account of 
the threefoldness of meditation (1e because this chapter aims mniply 
at advocating thereby the three ways of meditating on Brahman, viz 
under the aspect of the prüpa, under the aspect of prajfid, and m 
itaelf, according as Brahman 18 viewed either with reference to the 
two limiting adjuncts, or m itself), because (m other passages also we 
find that meditation on Brahman 1s) made dependant (on Brahman 
bemg quahfied by hmitmg adjuncte—cf Chind 3142), because 
(the hypothesis that Brahman 1s meditated on under three aspects) 
18 perfectly conmstent here (ie in the prins chapter!) This inter 
pretation too does not tally with Nimb&rka’s imterpretation, for 
Nunbürke does not hold that the sentient and the non sentient— 
under the aspects of which Brahman is meditated on—are hmitmg 
adjuncts of Brahman 


Rümàánu]ja 


Reading and interpretation same According to RAmünuja, the 
three kinds of meditation are — (1) Meditation on Brahman m His 
own nature as the cause of the world, (2) meditation on Brahman as 
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having the totality of the enjoying souls as His body (1e as the inner 
soul of the sentient), and (3) meditation on Brahman as having the 
objecta and means of enjoyment foi His body (1e as the mner soul 
of the non sentient) ! 

Bhüskara 


This 1s sūtra 31 m his commentary Readmg different—viz 
omits the portion ‘Aémtatvid iha tad yogit’ Two alternative 
mierpretations given, the first (the author's own view) exactly like 
Samkara s first explanation, the second (the view of others ‘apare 
tu’, ete ) like Nimb&rka’s explanation 2 


Srikantha 


Reading and interpretation same He points out, exactly after 
R&m&nuja, that the three kinds of meditations on the Lord are— 
svariipens, bhoktr darirena and bhogya riipena 3 


Baladeva 


This 1s sūtra 31 m Baladeva His intorpretation 18 hke Samkara’s 
first interpretation « 
Résumé 
The first quarter of the first chapter contains — 
(1) 32 sütras and 11 adhikaranas, according to Nimbürka, 
(2) 81 sütras and 1] adhikaranas, accordmg to ; 
(8) 32 gütras and 11 adhikaranas, according io Rimanuyja, 
(4) 31 stitras and 11 adbikaranas, accordmg to Bhäskara, 
(B) 32 siitras and 12 adhikaranas, according to Srikantha, 
(6) 31 sittras and 11 adhikaranos, according to Baladeva 


Samkara, Bhdskara and Baladeva omut gütra 9 in Nimbürke's 
commentary 


1 Sz B 1182 p 224 vol 1 —‘Neklula kjrama-bhüimsya Brahmanah 
svarupeninusandhdnam, bhokir-varga-danrakaivdnusondhdnam, bhogya bhogopa 
karana-danrakaivänusandhänaů ces inmdham anusandhdnam upadesjum sy 
arthahi’ 
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FIRST CHAPTER (Adhyhya) 
SECOND QUARTER (Pida) 


Ádhikarapa 1 The section entitled ‘Celebrity 
everywhere’ (BSütras] 8) 


SÜTRA 1 


"(THAT WHICH CONSISTS OF MIND I8 BRAHMAN), BECAUSE OF THE 
TEAOHING OF WHAT IS CHLEBRATHD EVERYWHEER " 


Vedànta-pürijüta-saurabha 


Beginning ‘All this, venly, 1s Brahman, emanating from hım 
disappearing into hum and breathmg in him ,—trenquil, let one medi 
tate on him thus’ (Chind 31411), Seripture continues ‘Conmsting 
of mind, having the vital breath for hw body’ (Chand 31421) 
Here, the object which 15 to be meditated on as consisting of mnd i$ 
to be understood as the Highest self, the cause of all, and not as the 
individual sou] Why! Because the highest self alone, celebrated 
m, all the VedBntas, 1s taught m the above passages, viz ‘All this 
verily, 18 Brahman,’ (Chand 3 141) 


Vedinta-kaustubha 


Thus, m the first section, the concordance of the scriptural texts 
with regard to the holy Lord Vasudeva has been shown,—He who m 
the object of enquiry, the greatest Being, the cause of the origin and 
the rest of the world, havmg Sorpture for His sole proof, omniscient, 
without an equal or a superior and the one mass of infinite suspicious 
quahtaes Now, ın the following two sections, the reverend. teacher 
of the Veda 1s showing that those texts,—some of which indistinctly 
indicate the mdividual soul and the rest, and some of which distanotly 
do 80,—all refer to Him alone 

The Chandogas record the following ‘All this, verily, 1s Brahman, 
emanating from him, disappearing mto him, and breathing m him — 
tranquil, let one meditate (on him) thus Now, a person consiste of 
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determmation Accordmg to what hus determmataon, 18 ın this world, 
so does he become on departing hence Let him form a determination 
He who consists of mind, has the vital breath for his body, 1s of the 
form of hght' (Chind 3141 2!) and so on Here, a doubt arises, 
viz whether the mdividual soul ? should be understood as the object 
to be meditated on, possessed. of the attributes of conmsting of mind 
and the rest, or the Highest self What 1s reasonable here 1 


(Prema facw view ) 


If ıt be suggested The individual soul Why! Because the 
individual soul 1s well known to have the mmd and the vital breath as 
its instruments, because Scripture declares that Lord Brahman, the 
Supreme Bemg, has no connection with mind and the vital breath, m 
the passage ‘Without the vital breath, without mmd, pure’ (Mund 
212), and, finally, because having the heart for ıts abode as well aa 
bemg atomic, stated in the passage “This ws the soul? withm the 
heart, smaller than a gram of rice, or & barley corn’ (Chand 3 14 3), 
are possible 1n the case of the limited dividual soul alone If ıt be 
objected of the mx proofs, viz sorptural statement, mark text, 
topic, place and name, each succeeding one 18 weaker than the preceding 
one Of these, scriptural statement means an mdependent statement, 
and mark means the power of words (to indicate some meaning) 
Now, here, the serrptural statement, viz ‘All this, verily, 1s Brahman’ 
(Chànd 3141), 1s of a greater force than the mark of the individual 
soul, viz consisting of mind and the rest, i bemg mentioned first, 
(the rule bemg that of these mx, each preceding one 18 of & greater 
force than each succeeding one) Hence, Brahman alone, mentioned 
above, 18 to be construed here as the object to be meditated on,—({we 
reply ) no, because as that text fulfils 1ts purpose simply by teachmg, 
as a means to the attemment of tranquillity, that everything has 
Brahman, for ita soul, thus ‘Tranquil, let one meditate’, so 1t 18 not 
concerned with laymg down any injunction regarding the meditation 
on Brahman (here ends the origmal Prima facte view) 


1 This passage occurs also in Sat Br 1068 Itformsa part of the famous 
or the Doctrme of Sigddya For a further account see footnote 
(5), p 1078 f 
4‘ Kesirajfa, means Knower of the field’, or the body 16 the soul, the 
conscious prmorle in the corporeal frame 
3 Correct quotation ‘ga ma dimd * Vide Ohüánd 3143, p 158 
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(Correct conclumon ) 


We reply —The highest soul alone, possessed of the attributes 
of consisting of mind and the rest, 1s the object to be meditated on 
Why? “Because” the cause of the ongin and the rest of the wold, 
“celebrated everywhere", 1e in all the Vedüntas, “1s taught" as the 
cause of all, as the soul of all, here m the text ‘All this, verily, 1s 
Brahman (Chand 3141) Or, else, “because” the attributes of 
‘consisting of mind' and the rest, “celebrated” ın all the Vediintas as 
belonging to the Supreme Brahman, thus ‘Conmsting of mind, leader 
of the vital breath and the body (Mund 227), "Thus ether that w 
within the heart,—therein 18 the person, consisting of mind (Tait 1 6), 
and so on, “are taught” Of these, ‘conmstmg of mmd’ means 
‘capable of being apprehended by a pumfied mind’, 'havmg 
the vital breath for the body’ means 'bemg the support and the ruler 
of even the vital breath’, ‘without the vital breath’ means ‘abiding ın, 
dependently of the vital breath’, and ‘without mind’ means ' having 
knowledge not dependent on the mind’ 

Or, olse, the text ‘All this, verily, 1s Brahman, emanatmg from 
hm, disappearing into him, and breathing m him ,—tranquul, let one 
meditate (on him) thus’ (Chind 3141) enjoms meditation, thus 
‘Let one meditate on Brahman, the soul of all, ın a tranquil spunt ’ 
The text ‘Let him form a determmation’ (Chand 3 14 1) 18 à repeti 
tion (of the same injunction), with à view to proving that the atimbutes 
of ‘consisting of mind’ and the rest belong to the very same Bemg, 
mentioned above, (viz Brahman) Let one meditate on Brahman, the 
soul of all and possessed of the attributes of conmstmg of mind and the 
Test,—this 13 the sense of the text Here, a doubt arises, viz whether 
Brahman, indicated as the soul of all, 1s the individual soul, or the 
Highest self What is reasonable here! If ıt be suggested The 
individual soul Why? Because, 156 alone can possibly assume the 
forma of all] kmds of bemgs, Brahmé and so on, due to karmas, based 
on beginningless nescience, while 1t 18 never possible for the Supreme 
Brahman, to assume identity with all sorta of low or vile forms, since 
He 18 endowed with (the attributes of) omnismoence, omnipotence, 
freedom from aims, freed on by nature from all faults and so on The 
word ‘Brahman’ too, applies to the individual soul alone, it bemg 
endowed with great qualities (hke knowledge and the hke) And 
the origin and the rest of the world bemg due to karmas, it 18 reasonable 
to indicate the individual soul as them cause,— 
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We reply “Because of the teachmg of what 1s celebrated every 
where”,1e the meanmg of the word ‘Brahman,’ who 1s demgnated as 
the soul of all and as the cause of the origin and the rest of all, 18 the 
Highest Self alone For this very reason, “everywhere”, 1e in the 
Vedintas, he œ “taught” to be "celebrated" as the cause of the origin, 
and the rest of the world—because of this, and also because ib 15 
impossible that the origin and the rest of the world can, be due to the 
individual soul, since m the passages—'' Hoe demred ‘May I be many, 
may I procreate’ He created all this” (Tait 26) and 
80 on, the Supreme Lord alone 15 celebrated to be the cause of the 
world "Thu 18 stated m the ‘Law of salvation’! Begmnmg 
‘ “Whence has arsen this entire world, consistmg of the xnmovable 
and the movable, and to whom does 15 go during universal dissolution 1 
Tell me that, O grandfather! By whom has thu world, together 
with the oceans, the sky, mountams, cloud, lands, fire and ar, 
been made?”’ (Maha 126765 662), havmg stated "The scripture 
which was related by Bhrgu to BbAradvüja, who asked’ (Mah& 12 
6769C 8), having stated the ongin of all bemgs thus ‘Of him who 
18 called Nar&yana, who 18 unchangeable, the mpershable soul, who 
18 Unmanifest, unknowable, higher than prakrti,’* and having 
stated ‘Then, a lustrous, celestial lotus was created by the self born 
From that lotus arose BralumB, the Lord, consisting of the Veda’ 
(Mahé 126779 C-89A 5),—the text demgnates Lord Krsna, Nürü&yana, 
Brahman, as the cause of all sentient bemgs and non sentient objects, 
thus ‘For he 1s difficult to be known, undoubtedly moonoeivable m 
nature even by the perfected souls He, verily, 1: Lord Visnu, cele 
brated to be infinite, abidmg as the imber controller of all beings, 
difficult to be known by those who have not obtamed the self,—who 
is the creator of this principle of egowm for the production of 
all bemgs, from whom arose the universe, about whom I have been 
asked by you here’ (Maha 12 6784—86A 9) Hence, the Highest Self 


1 Moka dharma 18 the name of & section of the 12th book of the Mahd 
bAdraia, from Adhydya 174 to the end 

3 P 604, bnes 3 4, vol 3 3 Op ov, line 7 

& This 1s not traceable in any of the three editions, Amatuo Society Variga 
visi and Bombay 

5 P 604 lmes 17 18 (vol 3) This verse is not found ın the Bombay 
edrluon 

6 P 604 lmes 22-24 
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alone 14 denoted by the word ‘Brahman hero and not the Individual 
gon] ! 
COMP ARISON 


RamünuJa 


Reading sumo Ho gros two alternative mtorpretations, which 
tally with the luat two expluuntions of frmavasg 2 


SÜTRA 2 


CAND BLOAUSR 0] "LHP APERODPBIATRNPSS OF THE ATTRIBUTES 
INTENDED TO BP HlATHh! 


Vedinta-pirijitu-saurabha 


And becaumo the attubutes vy consisting of mind,’ "havmg 
true resolves’ and the rest, “intended to be stuted" m the text 
‘Conmating of nund, having the vital breath for the body, of the 
form of hght, having true reulyes (Chünd. 3 14 29) and so on, are 
appropriato" on the purt of Brohuman alone 


Vediinta-kaustubha 


As the attiihutes of us ang truc resolves and the rost, ‘intended 
to be stated’ as the peculii. attributus of Brahman m the passage 
‘Conmsting of mind, having the breath for tho body, of the form of 
hght, having truo resolves, having the ethor as tho soul, having all 
desired, having all oduuta 4 having all tustes, pervading all 
this, unspenking, indifferent (Chiind 3 14 2) and no on, are “appro 
prato” on the part of Brahunan alone s0 Brahman alone 18 under 
stood in the above tuat Phe adjective ‘pervading all thus’ means 
that Ho has necepicd ‘all thero the sontient and the non sentient 
objects, ending with tasti ', — an His own, ‘unspeaking’ moans that 
He abides in silence because of Hus unsurpassed gravenoss , ' indifferent' 
moans that "He hus no concern ' 


1 Sri gavin altogether three explanations of this Süira tho first oi 
which talio with the explanation of Ntmbürkba 

982 R 121 Pp 2I vq Partl 
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SÜTRA 3 


“But on AOOOUNT OF INAFPROPRIATHNESS, NOT THE EMBODIED 
(8001) ” 
Vedünta -pürijata-Ssaurabha 


He who w possessed of the attributes of consisting of mind and 
the rest 1s the Supreme Being alone, and not the individual soul, 
because (the attributes lıke) * conmsting of mind’, ‘having true re 
solves and so on, are "inappropriate" on ita part 


Vedünta-kaustubha 


Brahman alone is to be understood as consisting of mund, for 
the purpose of meditation, and not “the embodied", 1e the indivi 
dual soul, possessing a body Why! Because the attmbutes of 
‘having true resolves’ and the lke are “mappropmate”™ on the part 
of the individual soul Moreover, the attributes of 'consisting of 
mind’ and the reat too, are inappropriate on the part of the indivi 
dual soul ‘Thus, the text says ‘Let him form a determination’ 
(Chind 3141) Of what knd she? ‘Conssting of mind’, again, 
‘having the vital breath for his body’ These adjectives are not 
appropriate on the part of the individual soul, because no such 
imphoation is involved here, nor any purpose But all these are 
appropriate on the part of the Highest self Thus, when 16 s said 
Let the worshipper, whether he desires for salvation, or for any 
particular froit, ‘form a determination’, 16 perform meditation or 
action, in & ‘calm’ spirit, the question arises In reference to whom 
18 he to perform meditation or action? and in reply, the Highest 
Person, the soul of all, and indicated above in the passage ‘ All 
this, verily, 1s Brahman’ (Ohfind 3141), 1s pomted out as the 
object to be meditated on And, this text ‘Consisting of mind, 
having the vital breath for the body’ (Chand 3/142) and so on 
refers to Brahman Hence the attributes of ‘consisting of mind’ 
and the rest are not appropriate on the part of the individual soul 


COMPARISON 
Srikantha 


Reading same, interpretation different According to Srikantha, 
a new adhikarans begins with this sūtra (sūtras 3-8), concerned with 
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the question whothcr a puewge m the Mahá nlirüyana upanigad 

113) refers to Nürivaga or to Siva Thus — (The 

refors to Stva, and not (to) tho embodied (16 NÉr&yana), 

becatwe (the attributes of bump the Lord of the universe and the 
rest) are nob appropriate (on tho part of Nin&yapa) ' 1 


gee oE EA 


SÜTRA 4 
“AND BRCAUSF OF THA DESIGNATION OT OBJEOT AND AGENT ” 


Vedünta-pürl]üta-saurabha 


For this ronson, too, the object qualihed by the adjectives ‘con 
asting of mind’ and the rest ii not the embodied soul, “ because of the 


demgnation ot object and agent" in the text ‘On departing hence, 
I shall reach him (Chünd J 14489) 


Yedünta-kaustubha 


Fo: this reason, too, that which consists of mmd and has breath 
for it body m not to he underatood as the embodied soul Why 1 
“Because of the designation " ot the embodied soul as the "agent ”, 
16 asthe worshippar, aud bhe ate of the douignation " of the Highest 
Belf an tho ‘objet’, 16. aa the object to he meditated on and obtamed, 
m the passage ‘On departing hones, I shall reach hum’ (Chind 
8144) That m, ‘1°, or one chenring ior salvation, ‘shall reach’, 1e 
shall obtain, him’, 6. Brahman, mentioned before as possessed of the 
attmbutes of ‘eoruating of mal and tho rest, ‘hence’, 1e after the 
fall of the body, niter the destruction of tho works which have begun 
to bear frusts X worshipper who m endowed with such o ngbt 
insight attans Brubman 


COMPABISON 
Srikantha 


Reading sama interpretation different, viz ‘(The supreme soul, 
vis Siva, the object to be moditated on, w othor than Nüriyana), 
because of tho demgtustion of the object and the agont, (16 because 

18K B llh pp Nilay l'urt4 
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Siva 1s designated to be the object to be worshipped, Narayana, the 
worshipper)’ 1 


SUTRA 5 


“ON AGOOUNT OF THE DIFFERENCE OF WORDS ’’ 


Vedinta-parijaita-saurabha 


That which possesses the attnbutes of ‘conmsting of mmd’ and 
the hke 1s the Highest Self, different from the embodied soul, because 
in the text ‘This soul of mme within the heart’ (Chind 3 14 8, 43) 
the mdividual soul and the Highest Self are denoted by different 
words, viz the genitive and the nominative respectively 


Vedanta-kaustubha 


For this reason, too, that which possesses the attributes of con- 
mating of mmd and so on, 18 the highest self, different from the embodied 
soul Why? “On account of the difference of words ”,1e because 
of another scriptural passage of kindred subject matter, viz ‘Like a 
grain, of rice, or a barley corn, or a gram of mullet, or the kernel of a 
gram, of millet, such 1s the Golden Person with, the self’ (Sat Br 
10 6 8 2), there 18 '' difference of words ", viz the locative ‘within the 
self? denotes the embodied self, while the nominative ‘the Golden 
Person,’ denotes the Highest self 3 


COMPARISON 
Srikantha 


Reading same, interpretation different, viz (“Brabman, viz 
Siva, 18 other than and superior to Nar&yana) on account of a particular 
word (or somptural passage) (to that effect’) 4 


18K B 124, pp 322-324 Part 4 

a RB 

* Note thab Nenbdarka and SHinwäsa refer to two different passages here 
48K B 125 (Pp 524-95 Parb 4) 
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SÜTRA 6 


'* ÅND ON AOOOUNT OP Sugm ” 


Vedünta-pàrljáta-saurabha 


“And on &ooount of the Smrti” text —"The Lord abides, O 
Arjuna! in the heart-region of all bemgs' (Ghtà 18 011), there œ a 
difference between the individual soul and the Supreme Soul 


Vedünta-kaustubha 


* "^ He who sees me everywhere, and sees everything m me, of him 
I will never lose hold, and he shall never lose hold of me " ' (Grt& 6 30), 
'"He who, estebhshed im unity, worships me as abiding within all 
bemgs, that ascetic abides m me, under whatever aroumstances he 
may live”’ (Git& 6 31), ‘““There 1$ nothing higher than me, O Dha- 
nafijaya! All this 1s strung on me, like gems on a sing" (GHA 
77), '" And I abide within the heart of all, and from me memory, 
knowledge and them absence”’ (GTtÀ 15 15), ‘“The Lord abides, O 
Aruna! in the heart region of all, causmg all bemgs to revolve by 
His mysterious power, as if mounted on a machine”’ (Gité 18 61), 
“Because I excel the perishable and am superior even to the zmperish 
able, I am celebrated 1n the world, and m the Veda as the Highest 
Person”’’ (Git& 1518) The following scriptural texta too are referred 
to by the term “and ™ (in tbe sūtra) 3 "The two unborn ones, the 
knower and the non knower, the Lord and the non Lord’ (Svet 1 9), 
‘The Lord of matter and. souls, the ruler of the attributes' (Svet 6 16), 
‘The eternal among thp eternal, the consmous among the conscious’ 
(Svet 613, Katha 518) and so on From such Smrt and somp 
tural texts, 16 ıs to be known that there 1s a difference between the 
mdividual soul and Brahman ‘Thus, m this section, the difference 
between the individual soul and the Supreme Soul 1s mdicated by the 
reverend author of the &phorums m four aphorisms, ? and this view 
1s most reasonable, ance 1b 18 estabhshed by both Smrti and Borrpture 
The Highest Self 1s ever-free, omnisaent, mdependent, all pervading 


1B R Bh B 

S Note the different mterpretations of the word Oa’ m the silira sa grven 
by Nimbürka snd STinwüsa According to the former rb mmply means also, 
while according to the latter, ‘on account of sorrptural texte 

3 Vis Br 80 123-6 
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without an equal or a superior, the soul of all and the controller of all 
The individual soul, on the other hand, though of the nature of eternal 
knowledge, bas, as 1s well known, 1te attribute of knowledge enveloped. 
by the beginnmgless máy, 1s subject to bondage and release, possessed 
of little knowledge, & part of Brahman, but through its aversion to 
the Lord, revolves through many births owmg to the works done 
by itself Non difference also, established by the serrptural texta 
hke ‘He ıs the self, thou art that’ (Chind 694, 6103, etc), 
‘All this, verily, 13 Brahman’ (Chind 3 14 1), “This soul 1s Brahman,’ 
(Brh 445) and go on, 18 most reasonable Thus, the reverend author 
of the apbormams will speak about the nature of difference and non- 
difference, as held by himself, under the aphonsm ‘A part, on 
account of the demgnation of variety’ (Br Si 2342) and so on 
We shall speak of 1t 1n, detail m the same place 1 


COMPARISON 


Samkara 
Reading and mterpretation same But m conclusion, he adds 
his own view, viz that this difference between the mdividual soul 
and Brahman 1s not real, but due to limiting adyunots only 2 


Srikantha 
Reading same, interpretataon different, viz ‘On account of 


Amrit’ (viz Git& 119) Nür&yapns 1s the worshipper—ie different 
from. Siva 3 


SUTRA 7 


“IF xv BE OBJEOTHD THAT ON AOOQUNT OF ITS OOOCUPYING A 
SMALL ABODE, AND ON AOOOUNT OF THE DESIGNATION OF THAT, 
(BEAHMAN I8) NOT (THB OBJECT OF MEDITATION), (WH BEPLY ) 
NO, BEGAUSE (BRAHMAN) IS TO BE CONCEIVED THUS, AS IN THE 
CASE OF THE ETHER" 


Vedainta-parijata-saurabha 


If ıt be objected that on account of ita havmg a small abode, as 
mentioned i the text ‘This soul of mme within the heart’ (Chand 


1 Vide VK 2842 28B 127, p 266 
88K B 127 pp 325 26, Part 4 
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8 14 3), also on account of the designation of 1ta smallness 1n the text 
‘Smaller than & grain of rice, or’ (Ohind 3148, Sat Br 106321), 
(the object of medrtation) here 1s not Brahman,— 

(We reply ) “Not so”, because Brahman 1s to be meditated on 
m that way Minuteness on the part of a great thing, however, fits 
ID, 85 1n the case of a window and the ether 


Vedünta-kaustubha 


If ıt be objected —Brahman cannot be understood here as the 
object of meditation Why? ‘On account of ita occupymg a small 
abode and on account of the designation of that ’’ That 15, that which 
has a small abode, 16 place, viz the mdividual soul which 1s lke 
the tap of the spoke of a wheel, 1s ‘arbhakaukas’, the state of that 1s 
‘arbhakaukastvam’, on account of that,2—the resulting meaning 
bemg ‘on account of the characteristic mark of the mdividual soul’ 
That 1s to say, occupymg a brruted place, viz the heart, 1s the attribute 
of the mdividual soul only, and not the attribute of Brahman More 
over, “on account of the designation " of smallness by that very term 
(viz ‘small’), in the passage ‘Smaller than & gram of moo, or a 
barley corn’ (Chand 3148, Sat Br 10632), the mdividual soul 
alone 18 to be understood here, and not Brahman,— 


(We reply) “No” Why? It 1 “because (Brahman) 1s to 
be oonoerved thus”’,—ie “ Because (Brahman) 1s to be conceived ”, 
or to be meditated on, “thus ", 16 as abidmg within, the heart, small 
in, Eze,—that the Highest Self ıs demgnated ın that way And, 
hereby His omnipresence 18 not contradicted For, He 1s demgnated 
to be minute with the object of designating a particular kmd of medita 
tion on Him as very subtle Nor, agam, does He become small m 
suze (1e small like the heart) hereby, since the text ‘Greater than 
the earth, greater than the sky’ (Ohānd 3143) speaks of the great 
ness of the Lord An analogous case 1s the followmg Just as the 
ether, though all-pervasive, 1s spoken of as occupymg a small place 
and as small m reference to the eye of a needle, so 18 Brahman, the 
topic of discussion,—this 18 the sense 


1 P 806 lme 18 
3 This explams the compound *arbhakbaubasivdi' 
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COMPARISON 
Samkara 


Reading and interpretation same He points out that just as 
the Lord of the entire universe may be appropriately said to be the 
Lord. of Ayodhy&, so the Supreme Soul, abidmg everywhere, may very 
well be denoted as abiding withm the heart ! 


Rüámiünuja 


Reading same, interpretation of the word ‘vyomavac ca’ 
different, viz — (The Lord 1s described to be) lke the ether as well 
(1e all pervading as well, n that very passage, viz. Chind 3 148%)’ 
Hence the Lord 1s not really minute by nature, but 1s &mply designated 
to be so for the purpose of meditation, 


Srikantha 


Reading and literal mterpretation same, though this topic 1s 
dxfferent, as noted above £ 


Baladeva 


Reading same, mnterpretation of the word “vyomavac ca’ different, 
viz ‘(The Lord though atomic as abiding withm the heart of men, 
18 yet all pervading) hke the ether (as declared by the same passage, 
vz Chand $1434)’ And this ıs possible because the Lord 1s 
possessed. of inconceivable powers 


SUTRA 8 


"Ir IT BB OBJHOTED THAT (IF BRAHMAN WHEE TO DWELL WITHIN 
THE HHART, THEN) THERE FOLLOWS XXPERIENOB (OF PLEASURES 
AND PAINS), (WE REPLY ) NO, ON ACCOUNT OF DIFFERENCE " 


Vedinta-parijita-saurabha 
If it be objected that owing to His connection with, all hearts, 
* there will follow experience” of pleasure and pam, on the part of 


18B 127 p 266 281 B 127 p 287, vol 1 
36K B 127 p 827 Pert 1 
* GB 127 p 114 Chap 1 Note the difference from Eümánuja 
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Brahman, as on the part of the mdividual soul —(we reply ) no such 
objection, can be raised, because there 1s an, absolute difference between, 
the individual soul and Brahman, as the soul w an enjoyer of the 
fruits of the works done by itself, while Brahman 15 ever free from 
BIDB 

Vedüanta-kaustubha 


If ıt be objected Owing to 1ta connection with a single heart, 
there results experience of pleasures and pars on the part of the 
mdividual soul Owing to His connection with all hearts mmul 
taneously, there certamly resulta experience of all pleasures and 
pains everywhere on the part of the all pervading Highest Self If this 
be so, then the Highest Self, as the enjoyer of pleasures and pams, 
will mevitably become subject to all sorts of faults, as the mdividual 
soul itself w Hence even the Supreme Bemg will be subject to 
karmas,~—~ 

(We reply ) “No” “On account of difference (vaisesyät)” The 
word “‘vaidesyat’’ ıs formed by adding the suffix ‘syafi’ to the 
word 'viéege' in an identical sense, (viz difference) or to indicate 
excessive difference That the individual soul 1s an enjoyer of the 
fruitas of works performed by itself and the Supreme Soul 1s just the 
opposite 18 eatablished ın, Scripture, m accordance with the Bmria 
passage ‘Of these, He who 18 the Supreme Self 1s said to be eternal 
and free from the properties of matter 1 He w not 
affected even by the fruit, as a lotus leaf 15 not touched by water 
The active self, on the other hand, 1s another, who 1s hable to release 
and bondage’ (Mah& 1213754 137552), and the declaration of 
the Lord Himself ‘Works do not affect mo, I have no desire for 
fruits of works’ (GWA 414) Thus, on account of an absolute 
difference between these two, ıt follows that the mdividual soul 
alone experiences pleasures and pams, and not the Supreme Soul 
Hence 15 218 estabhshed that that which consista of mmd and has the 
breath for zts body, 18 none but the Highest Self 


Here ends the section, entitled ‘Celebrity everywhere’ (1) 


1 One line omitted, vx ‘Sa m Ndráyano jfieyah sarvdémd purugo M sal 
2 P 852 hnea 9 10 vol 8 
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COMPARISON 
Samkara 


Reading and literal mterpretation same ^ Here, too, he 15 forced 
to add his usual explanation that the difference between the mdividual 
soul and Brahman 1s not real, but only phenomenal 1 


Rümánuja 


Interpretation of the word 'vaisegyüt' different Accordmg to 
Nimbürka, 'vaisegylt' means ‘on, account of the difference of nature 
between the individual soul and Brahman’, while accordmg to 
RAmAnuja, ıt means ‘on account of the difference of the cause of 
enjoyment’*, ie 16 18 not abidmg withun the body which 1s the 
cause of undergoing pleasure and pam, but being subject to karmas, 
which 18 never possible 1n the case of the Lord 3 


Bhüskara 


Reading and mterpretation same The example cited 1s appro- 
prate—Sunply because the Lord abides within the heart, ıt does not 
follow that He shares ita experiences, for there 18 no rule that oo- 
existence and the consequent mter relation imply the shanng of the 
same attributes The ether, eg though m connection with a burnmg 
place, does not burn itself 4 


Srikantha 


Reading and literal interpretation same, though the topic 15 
different, as noted above 5 


1 ÉB 128 p 26 

3 “Hetu-vardepydt ' 

8 &t B 128 p 288, vol 1 

* Bh B 128, p 40 

5 SK B 128, pp 327 e seq, Part 4 
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Adhikarana 2 The section entitled ‘The eater’ 
(SSitras 9 10) 


SÜTRA 9 


“Pre MATER (I8 BRAEMAN), ON ACCOUNT OF THE COMPREHENSION 
(OR TAKING, IB DHVOURING) OF THE MOVABLE AND THE IM 
MOVABLE " 


Vedünta-pürijüta-saurabha 


In the text ‘He to whom both the Br&hmana and the Kgatrrya 
are the food and death the condiment, who thus knows where He 181' 
(Katha 2 251), the eater 1s the Lord, the Highest Person, “on account 
of the comprehension (or takıng, 10 devouring)” 3 of the food which 
has death for ite condiment, 1e of the Universe, conmstmg of the 
movable and the immovable, mplied by the terms ‘Brahmans’ and 
‘Keatriya’ 

Vedünta-kaustubha 

In the precedmg section, after having shown that the text 
^ AID this, verily, 13 Brahman’ (Chind 3141) and so on refers to 
Brahman, the author has shown also the absence of any experience 
of pleasure and pam due to karma on the part of Brahman Now, 
by showing that the text “He, of whom the Brihmans’ (Katha 
225) and so on refers to Him, he removes the suspicion that, as 
before, He cannot be an eater of the movable and the mmmovable 8 

In the Kaths valli ıb 1s recorded ‘He, to whom both the Br&h 
mana and the Kgatriya are the food and death the condiment, who 
thus knows where He 1s?’ (Katha 225) Here by the word ‘food’ 
edible objects are understood, and by the words ‘of whom’, mdicatmg 
connection, an eater 18 understood A doubt arwes, viz whether the 
eater here 18 fire, or the mdividual soul, or the Supreme Soul, since 
here all the three have been referred to before What 18 reasonable 


18K B 128 pp 327 «€ seq, Part 4 

3 It w nob clear what Nenbdrka means exactly by the term 'grakama 
here Jt may mean appropriately both understanding and taking or devour 
ig Thus, Brahman is the eater because the movable and the momovable are 
understood as the food here or because the movable and the mmmovable are 
devoured aa the food hare 

The same remarks apply to SHinwdsa's mterpretation 

3 Ie it may be thought thst amce Brahman ıs nob an enjoyer, as shown 
above He cannot be an eater too 
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here? If1t be suggested First, let fire be the eater here, because 15 
18 well known to have the power of burning the Brihmana and the 
Keatriya and because the sariptural text — Fire is the eater of food’ 
(Brh, 146) declares so Or, let the mdividual soul be the eater, 
because 15 15 well known to be an enjoyer, because the scriptural text 
‘Of the two, the one tastes sweet berry’ (Svet 46, Mund 311) 
declares so, and finally, because ın. the preceding section, (viz Br Si 
1 2 8) ıt alone has been established to be an enjoyer In accordance 
with the negative text ‘Without eating’ (Svet 46, Mund 311), 
as well as on the ground of the negation of experience ın the preceding 
section, (viz Br Si 1 28), the Highest Self cannot be understood as 
the eater here,— 

We reply Here the eater can posmbly be the Highest Self alone 
Whence 18 ths known? '* On account of the comprehension (or taking, 
1e devouring +) of the movable and the mmmovable," 1e because 
here the movable and the mmovable are understood to be the food 
If ıt be objected that the words ‘movable’ and ‘immovable’ are not 
found here,—(we reply ) It may be so, (yet that does not falufy our 
view), because by the terms ‘Bréhmana’ and ‘Keatriya’, the movable 
and the 1mmovuble are understood metaphorically, and because there 
bemg & natural connection between death and the movable and the 
mmmovable, that food which haa death for ita condiment, viz the 
movable and the immovable, 1s understood here Hence the eater 
18 the Highest Self, the destroyer of the Universe,—this 18 the resulting 
meaning, for neither fire, nor the individual soul, can possibly be the 
eater of the entire world ‘The text ‘Without eating’ (Svet 46, 
Mund 311) denies any experience of the fruits of works on the part 
of the Lord 


SUTRA 10 
“ AND ON AOOOUNT OF THE TOPIC” 


Vedanta-parijata-saurabha 


The eater ig the Lord, the Highest Person, because He alone 1s 
mentioned as the topic of discussion in the text “The great, the all 
pervading * (Katha 2 223) 


2 See footnote (2), previous page 2 R BK 
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Vedanta -kaustubha 


As the Highest Self 1s mentioned aa the topio of discussion m the 
texts 'Knowmg the great, all pervasve self’ (Katha 222), ‘By 
him 1s (He) attemable, whom alone he chooses’ (Katha 228 Mund 
3 2 23), and as a peculiar mark of the Lord, viz unmtelhgibleness, 18 
mentioned m the passage ‘Who thus knows where He 13?’ (Katha 
2 25), 16 18 established that the eater 18 the Highest Self alone 


Here ends the section entitled ‘The eater’ (2) 


Adhiksarana 3 The section entitled ‘The cave’ 
(Sfitras 11-12) 


SÜTRA 11 


“ THEM SOULS ENTERED INTO THE CAVE (ARE THE INDIVIDUAL SOUL 
AND THE NuPREME SOUL), BECAUSE THAT IS SEEN " 


Vedünta-pürijüta-Saurabha 


In the text “There are two, drmling of nghteousness in the 
world of good deeds, entered into the cave’ (Katha 311), the two 
souls, entered into the cave, should be known to be two sentient 
bemgs, viz the individual soul and the Supreme Soul Why! “ Be 
cause that 15 seon ", 16 because it 18 found that this seotion desig 
nates the entermg of these two alone,—of the Supreme Soul m the 
passage ‘Him, who 1s difficult to see, who has entered into the hidden, 
who 18 hidden 1n the cave’ (Katha 2122) and of the mdividual soul 
in the passage ‘She, who arises with the vital breath, who w Aditi, 
who 18 made of the detties, who, entering into the cave, abides therein, 
who was manifested through the elements * (Katha 4 7 3) 


Vedünta-kaustubha 


It has been pointed out above that the Supreme Soul, the topic 
of discussion and the object to be meditated on, 1s the eater of the 
movable and the mmmovable, and that He 1s difficult to be known, as 
declared by the text ‘Who thus knows’ (Katha 225) Now, by 


16$ R Bh SK B 3 Š R, Bh, SK, B RB 
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teaching the following attributes of the Lord—viz 'bemg easily 
attamable’, ‘bemg easily knowable' and the rest—which result from 
His close association (with the mdividual soul1),—to one who desires 
for salvation, who desires to attam, His nature, who desires to know 
Hım, and who 1s submerged m the pit of mundane existence consisting 
of the movable and the mmovable, the author 1s showing that the 
text ‘Righteousness’ (Katha 3 1) and so on refers to the Lord 

Immediately after the above quoted text, we find the following 
In the Katha valli ‘There are two, drinking of righteousness in the 
world of good deeds, entered mto the cave, m the highest upper 
region, Those who know Brahman speak of them as “lhght” and 
“shade ”, ag well as those who maintain the five sacred fires,? and 
those too who thrice kmdle the Naciketas fire’® (Katha 81) Here 
a doubt arses as to whether here buddhi and the individual soul 
are designated as entered mto the cave, or the individual soul and 
the Supreme Soul? What 1s reasonable here? If ıt be suggested 
Buddhi and the mdıvıdual soul,—because ın accordance with the 
statement ‘Entered into the cave’ (Katha 31), entermg into a 
cave 18 1mpossible on the part of the Supreme Soul who 1s all pervasive, 
because 1t 1s impossible for the Supreme Bemg who has all His desires 
fulfilled to be the enjoyer of the fruits of works, as stated in the 
passage ‘Drinking of nghteousness’ (Katha 31), because any 
connection with the “world of good deeds’,—1e with the world where 
one enjoys the fruts of the works done by one's self, viz the body 
generated by works,—is impossible on His part, and, finally, because a 
question 18 found, seeking to know the individual soul as different 
from buddhi, viz ‘“There 1s this doubt when a man 1s dead some 
saying, ‘He 1s’, others, "He 1s not’ This I should know, as taught 
by you”’ (Katha 1204) Hence, these two alone (viz buddhi 
and mdrvidual soul) are established by this text,— 


1 Te the Lord abides with the mdrvidusl soul in the same place vis the 
heart, and as such 1s easily knowable and atbamable by 15 

3 Vis Anvdhdrya-pacana or Dakpwa Gérhapatya, Ahavaniya Sabhya, and 
Avasathya MW p 577, Col 8 

3 VideM'W , p 458, Ool 2 

* The sense s Naowketd wanta to know here what happens to the soul after 
death, 1e he wants to know the self as distmot from the body buddhi and so 
on Hence, m reply Yama must speak of the mdrvidual soul and buddh: and 
aa such the passage 1n. question must deal with these two alone 
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We reply The souls entered mto the cave, vız the heart, are two 
santent bemgsalone If1t be objected The entermg of the individual 
soul stands to reason, since it 1s atomic, but entermg into & cave 18 
not appropri&te on the part of the Supreme Soul who 1s all pervamve, 
and hence the above objection remams in force,—(we reply ) No 
“ Because that 3s seen." That 15, because m this very Uparugad, the 
text ‘The Person, of the &ze of merely a thumb, abides within the 
soul, the Lord of the past and the future’ (Katha 412) enjoms the 
Supreme Soul to be looked upon as abiding within the caves (1e 
hearts) of His sincere devotees ın accordance with their wishes, though 
He Himself 1s all pervading, because this 1s found m the texts 
‘Hidden m the cave, dwellmg m the abyss’ (Katha 212), ‘He who 
knows hm, hidden, in the cave’ (Tait 211), and, lastly, because 
m the text ‘She, who arises with the vital breath, who 18 Aditi, who 
18 made of the deities, who, entermg into the cave abides therem, 
who was manifested through the elements’ (Katha 4 7), the mdividual 
soul 18 designated ss entermg into the cave Moreover, m the text 
‘Drmkmg of nghteousness’ (Katha 31), one bemg ascertamed to 
be a sentient bemg as the enjoyer of the fruta of works, the other too 
must be understood to be a sentient bemg alone, because we find that 
in ordinary life whenever a number w mentioned, beings of the same 
class are meant When, o g it 1s said ‘Look out for a second for this 
pow’, people look out for & cow only, and not for a horse or an ass 
Thus 18 established 1m the Mahd bhAsya 

To the objection, viz that a question 18 found which seeks to 
know the individual soul as different from buddhi,—(we reply ) the 
reply to this question, 18 somethmg else, and not thus text It cannot 
be said also that there 1s anythmg mconsistent im the ‘drmkmg of 
righteousness’ (Katha 31), mnce the statement “Drinking of 
rghteousness' (Katha 31) 1s justifiable, just like the statement 
* Men, with umbrellas are going’, + since 1t 18 possible to say that while 
the mdividual soul drmks, the other (viz the Lord) causes 1t to drink, 


1 That is referring to a crowd of hurrying people we often say Men with 
umbrellas are going’, though really only some of them are carrying umbrellas 
and not all Sunularly, here too, when ibis seid ‘Thetwodmnkng eto what 
15 really meant s that only one (viz the individual soul) 12 drinkmg, and not the 
other (viz Brahman) 
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and 18 as such, the causative agent, 1 and since 16 18 well known every 
where that the Supreme Lord first experiences the fruits of the works 
which are performed by one who 1s whole heartedly devoted to Him, 
and are entrusted to Him Hereby, ıt ıs explained also how the 
Supreme Being can abide ın a body generated by works The sense 
18 that just as ‘shade oan be removed by ‘light’ and not 'hght' by 
‘shade’, so the ‘light’ and the ‘shade’ (m the above text) are none but 
Brahman and the mdividual soul, the independent and the dependent 


Samkara and Bhüskara 


Interpretation of the phrase ‘tad darsanüb' different, viz 
‘ Because 1b 18 seen (that numerals denote beings of the same nature) 2 


SUTRA 12 
* AND ON ACCOUNT OF SPECIFICATION " 


Vedanta -parijita-saurabha 


The individual soul and the Supreme Bemg alone are understood 
here as entered into the cave, beoause m this section those two alone 
are specified as the object to be worshipped and the worshipper, as 
the object to be known and the knower, and so on, in the texts ‘By 
knowing the knower of what 1s born from Brahman,? the deity to be 
worshipped, by revering (him), he goes to everlasting peace (Katha 
1 17 *), ' The budge for sacrificers’ (Katha 3 25) and so on 


Vedünta-kaustubha 


The individual soul and the Supreme Soul are to be understood 
as entered with the cave “also because of the specification " of 
those two alone The sense 18 that in this treatise (viz tho Katha 
upanigad), the individual soul and the Supreme Soul alone are specified 
as that which approaches and the goal approached, as the thinker 


1 Thatis Brahman is not really an agent or drinker here, but only instigates 
the other to drink, Hoe 1s said to be drmking 1n this sense alone 

3 ŠB 1213,p 272 BhB 1212,p 4l 

* Correct quotation Brahmajayfa Vide ONN ed, p 8 "'Brahmaja 
Jfla' may be interpreted also as Brahmayjad odsau jflascets 

iR 5 Op ot 
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and the object thought, m the passages ‘Know the soul to be the 
charioteer, and the body the chariot’ (Katha 33), ‘He reaches the 
end of the road, that supreme place of Visnu’ (Katha 3 9), ‘Him, who 
w difficult to be seen, who has entered nto the hidden, who 18 hidden 
m & cave, who dwells m the abyss, ancient,—by thinking him God, 
through the study of the Yoga of what relates to the self, the wise 
man discards joy and sorrow’ (Katha 212) and so on Hence, it 
18 established that the individual soul and the Supreme Soul alone are 
to be understood here as entered into the cave, and not buddhi and 
the individual soul 


Here ends the section entatled * The cave’ (3) 


Adhikarana 4 Tho section entitled ‘What ıs 
within’ (Sütras 13-18) 


SUTRA 13 


“THAT WHIOH IS WITHIN (THE BYA IS BRAHMAN), ON ACCOUNT 
OF FITTING IN ” 
Vedanta-parijita-saurabha 


In the passage ‘That person who 1s seen within the eye’ 
(Chand 4 1514), the Person “ withm”’ the eye 1s the Highest Person 
alone, and nob any one else Why? Because the atimbutes of 
*bemg the self’, ‘bemg fearless’, ‘bemg the uniter of all lovely things’, 
and so on,—mentioned in the passages ‘“ He 1s tbe self”, said he, 
“This 15 the immortal, the fearless, this 15 Brahman, ” ' (Chaénd 4 15 13), 
* They call 1t the “‘ uniter of lovely things " ' (Chand 4 15 2),—“ fit m” 
m the case of the Highest Person, alone 


Vedinta-kaustubha 


Now, by showing that the text ‘That Person who 1s seen within, 
the eye’ (Chánd 415 1) and so on refers to Brahman, the author 
removes the doubt, viz —In the previous passage (viz Katha 31), 
the individual soul and the Supreme Soul may be understood, mnoe 
the dual number is found used But here, smoe the smgular number 


18 R Bh,SK B a X, R Bh 
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1 used, who (viz the individual soul or the Supreme Soul) ıs to be 
understood 1 

We read under the Upakoéala vidy& 11n the Chindogya, —"' ‘ That 
Person who 18 seen within the eye, he 1s the soul", said he, “ This 18 the 
immortal, the fearless, that xs Brahman Hence, even if they pour 
clanfied butter or water on 1b, 15 goes away to both sides’ ” (Chand 
4151) and so on Here, a doubt armes as to whether the person, 
taught as abiding within the eye, ıs the reflected self (1e the mage 
of a person reflected on the eye of another), or the individual soul, 
or the presidmg deity of the sense organ (viz the eye), or the Supreme 
Soul The prema face view 18 as follows In accordance with the 
statement ‘1s seen", he may be the reflected self, because the reflected 
self alone 1s well known to be peroervable, while the individual soul 
and the rest are not percervable If ıt be said that here ‘seemg’ 
means scriptural insight (and not actual, phymical peroeiving),—then 
the mdividual soul may be that which 1s ‘within’ the eye, since it, 
as the perceiver of colour and the rest, 13 ın proximity to the eye! 
Or, the presiding deity of the eye ıs denoted by the word ‘person’ 
in accordance with the scriptural passage ‘Through lus rays he 8 
stationed herem’ (Brh 562), and beoause the all pervasive Bemg 
cannot possibly abide withm the eye 

With regard to ıt, we reply “That which 1s wıthın ”, 10 the 
bemg who 1s within the eye, 1s the Supreme Soul alone Why! 
“On account of fitting 1n", 1e because the attributes of “bemg the 
salf’, ‘fearlessness’, and so on, '' fit m." m the case of the Supreme Soul 
alone Although ‘bemg the Self’ and the rest are not mcompatble 
with, the real nature of the dividual soul, yet when the term ‘Brah 
man’ (in, the text) can be understood in 1ta primary sense, it 18 not 
proper to take ıt as 1mplymg some other Bensee Moreover, ‘fearless 
ness’, too, 18 not appropriate 1n the case of any one, other than Brabman, 
as known also from the text ‘Through fear of Him the wind blows, 
through fear of Him the sun ries, through fear of Him fire and 
Indra, and death as fifth, speed along’ (Tart 281), and further 
because the attributes of “bemg the uniter of all lovely things’ and the 


1 Te 1518 the soul which really percerves colour ete and not the eye rbmelf 
but the soul percerves them. through the eye and w as such in close proximiby 
to the eye Hence as the soul w mtuated very near to the eye 16 ıs called the 
person within the eye 
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rest, mentioned in the sacred text ‘They call this “the uniter of all 
lovely things" 1, because all lovely thmgs come together to him’ 
(OhAnd 4 165 2), “He w also “the leader to all blesamng’’? because he 
leads to all blessings’ (Ohánd 4153), ‘He also 1s “the leader to 
light "3, because he shines 1n all the worlds’ (Ch&nd 4 16 4), “fit in" m 
the case of the Supreme Soul alone ‘Samyadvaima’ imphes one from 
whom the ‘vimas’, 1e the fruits of karmas ‘come together’, ie 
one who 15 the cause of the mse of all fruits of karmas This very 
thing 18 stated in the above text thus —'Beoause', 1e emoe, ‘the 
lovely things’ ‘oome together’, ie arise from ‘ths’, 1e the Person 
within the eye, the cause In the text ‘He 1s also the ‘vimant’, the 
' yv&mani' 1mphes one who ‘leads’, 16 causes people, to atiam the 
‘vimas’ or auspicious objecta This very thing 18 stated m the passage 
‘Because he le&da to all blessmgs’ In tbe text ‘He also ıs the 
bhAmanl', the ‘ bhimant’ umplies one who leads to the ‘bhāmas’, ı e 
one who manifeste all objecta This very thing 18 stated in the text 
‘Because he shines in all the worlds',—tbus 1s the meanmg of the 
text 


SÜTRA 14 
* ÅND ON ACCOUNT OF THE DESIGNATION OP PLACE” 


Vedünta-parljáta-saurabha 


“And on account of the demgnation of the place” of the Supreme 
Soul, m the text “He who abiding within the sun’ (Brh 37 184), 
the Person withm the sun 1s none but He 


Vedinta-kaustubha 


To the objection, viz How can an all pervadmg bemg be 
demgnated as ocoupying a small locality, the reverend author of the 
&phonsms replies here 

The Person within the eye oan be the Supreme Soul alone Why? 
“On account of the designation of place", 1e because of the designa 
taon of the abode of the Lord, the Highest Person alone, the cause of 
all causes, the inner soul of all, and the object to be meditated by all, 
because one who occupies one part cannot properly dwell m another 


1 Samyadvdma * Vdmant 
vmm 4 Š, R, Bh, SE, B 
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If ıt be objected How can an all pervadmg bemg abide 
m a small localhty,—(we reply ) No moonmstency whatsoever is 
involved here Just as fire, though all pervading, becomes visble 
m clouds and the rest m the form of lhghtnmg and so on through its 
own, greatness, so the Lord, though all pervading, becomes visible m 
the eye and the rest through His own spemal powers, for the sake of 
fulfillmg the desire of His devotees The words “and so on” mean — 
On, account of the designation of the form of the Supreme Soul, suitable 
to Him, and fit for abidmg ın a place,! celebrated m, the followmg 
passages — Now, this Golden Person who 1s seen, withm the sun, has 
a golden beard, golden hair’ (Chind 166), ‘He sees the Person, 
lymg ın the cry, who 1s higher than the highest aggregate of souls’ 
(Pra&na 55) ‘The Person, of the me of merely a thumb, smokeless 
lko hght’ (Katha 413) and so on,16 on account of the designation 
of the form of the Lord by the expremnon ‘The Person who 18 seen’ 2 
(Chind 4151) By the term “and” His power of marufestang Himself 
1n forms, aa desired, m the eye, m the heart and the like, 1s mdicated 


SÜTRA 15 


“ON ACCOUNT ALSO OF THE MENTION ONLY OF WHAT IS OHARAC 
THEIEED BY PLEASURE ”’ 


Vedinta-pirijaita-saurabha 


That which 1s witlun the eye 1s the Supreme Bemg alone, “on 
account also of the mention of what 1s characterized by pleasure” 
m the passage ‘Pleasure 1s Brahman, the ether 1s Brahman’ (Chand 
4104) 

Vedünta-kaustubha 


The Person withm the eye is the Highest Person alone, the cause 


of the world, and not any one else Why! “Qn account also of 
the mention of what 1s characterized by pleasure " That is, m the 


1 Te unless the Lord has a form, He cannot abide anywhere Hence the 
body of the Lord enablea Hum to abide 1n the eye and so on 
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introductory text ‘The vital breath, 18 Brahman, pleasure 1s Brahman, 
the ether 1s Brahman’ (Chind 4104), pleasure that 1 Brahman, 
10 Brahman characterized by pleasure, 13 mentioned, and that alone 
18 referred to here 


SUTRA 16 
“ALSO FOR THAT VERY REASON, THAT I8 BRAHMAN ” 


Vedünta-párijüta-saurabha 


"'That",1e pleasure, 1s “ Brahman,’’,1e Brahman, alone 18 charac- 
terized by pleasure Why? On account also of the text, establshmg 
ther mutual specification 1, wz ‘What, verily, 1s pleasure, that 1s the 
ether , what 18 the ether, that i» pleasure’ (Chind 4 10 5?) 


Vedinta-kaustubha 


To the objection, viz The word ‘pleasure’ conventionally denotes 
wordly pleasure, so how can 1t be said that Brahman w characterised 
by pleasure i—the reverend teacher of the Veda rephes here 

“That 1s Brahman " This means that in that mtroductory text, 
Brahman alone, charactenzed by pleasure, s mentioned and not 
worldly pleasure Why? "Also for that very reason,” 1e on account 
also of the text mntimatung ther mutual specmfication, viz ‘What, 
verily, 18 pleasure that w the ether, what 1s the other, that 1s pleasure’ 
(Ch&nd 4105), for worldly pleasure cannot consistently refer to an 
all pervading substance—denoted by the term ‘etber’—as non different 
from iteelf 

COMPARISON 


Samkara, etc 
This Sütra 1s omitted by Samara, Bhiskara and Baladeva 


RaümBnuja 


Reading different, viz ‘Ata eva ca se Brahma’ Interpretation 
too different, viz ‘For that very reason (1e because the ether ıs 
characterized by pleasure), that (viz the ether) 1 Brahman’ 8 


1 Ie ia (pleasure) qualifies kha (ether) and vice versa 
2 R, SK 


3 St B 126 pp 252 253, Part 1 
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Srikantha 


Reading different, viz ‘Ata ova sa Brahma’ Interpretation too 
different, viz exactly lke Rāmānuja’s 1 


SUTRA 17 


“ALSO OX ACCOUNT OF THE MENTION OF THA PATH OF ONE WHO 
HAS HEARD THE UPANISAD ” 


Vedinta-parijata-saurabha 


“The path”, called ‘the path of gods’, “fof one who has heard the 
Upanigad.”’ 1s celebrated 1n another soriptural text, viz ‘Now those 
who seek the soul by austerity, chastaty, faith and knowledge, win the 
sun by the northern path That, verily, s the abode of the vital 
breaths, that 18 mmortal, that 1s fearless, that 1s the highest goal 
From that they do not return’ (Prasna 110%) “On account also 
of the mention” of that very “path” here m the text “They pass 
over to hght' (Ch&nd 415 55), the Person within the eye 18 none but 
the Highest Person 4 

Vedünta-kaustubha 

For this reason, too, the person within the eye 18 tbe Supreme 
Soul,—so says the reverend author of the aphorisms 

That through which bondage 1s broken 1s Upanmad, the know 
ledge of the Supreme Soul, or that which leads one to attam the 
Supreme Soul 13 Upanisad, the knowledge of the Supreme Soul The 
treatase relatmg to that 1s also Upanigad “Érutopangatka” 18 one 
by whom the Upamgad has been directly heard from a teacher, he 3a 
æ knower of Brahman, the Mysterious “The path” which, as cele 
brated ın another Sorpture and m the Smrtis, belongs to him, 1e 
18 his way to attaming Brahman who 1s establshed 1n thé Upanigads,— 
that very path 1s mentioned here too as belongmg to one who knows 
the person within the eye For this reason too,1e “on account 


18K B 1216 p 360, Part 4 

a É, R, Bh 28 R Bh, B 

4 Thabis the worshipper of the perso» within the eye follows ihe same 
path followed by the worshipper of Brahman Thu proves that the person 
within the eye 1s Brahman 
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of the mention of the path of one who has heard the Upanisad”, the 
person within the sun 1s the Supreme Self,—this 1s the sense 

Thus, the path, which 1s said to be followed by a knower,—so 
that he may attam Brahman,—in another sorrptural text, viz ‘Now, 
those who seek the soul by austerity, chastity, faith and knowledge, 
win, the sun by the northern path That, verily, 18 the abode of the 
vital breaths, that 1s immortal, that 1s fearless, that 1s the highest 
goal From that they do not return’ (Praia 110), as well aa 
m the Smrti passage, viz "Hire, ight, day, the bright fortmght, the 
six months of the sun's northern progress,—through these do the 
knowers of Brahman go to Brahman on departing’ (Grt& 8 24),— 
that very path 18 s&id to belong to one who knows the person within 
the eye, in the followmg passage ‘Now, whether they perform 
obsequies 1n the case of such a person, or not, (the dead) pass over to 
hght, from hght to the day, from the day to the waxmg fortnight, 
from the waxing fortnight to the mx months during which the sun 
moves northwards, from the months to the year, from the year to the 
sun, from the sun, to the moon, from the moon to lghtnmg Then 
there 18 & non human Person He leads them to Brahman This 1s 
the path of the gods, the path to Brahman Those who go by it 
do not return to this human whirlpool,—they return not’ (Chind 
41556) Hence, the person withm the sun 1s none but the Supreme 
Soul 

The meaning of the text (viz Pra&na 1 10) 1s as follows — ‘Now’, 
1e after the fall of the body, they ‘wm’, 1e attam the sun, “by the 
northern path’, 1e through the path beginning with light and so on 
Then, through the moon and the rest, ın the order to be demgnated 
hereafter,| they attam. the nature of Brahman By domg what? 
Through the three kinds of ‘austerity’, mentioned by the Lord,* or 
else through the ‘austerity’ which 1s the specal duty of a Vana 
prastha 3 and a Samnyisin,“ both bemg primarily given to austerity, 


1 See below, p 119 Vide also VE 485 

3 Vide Girt& 17 14-16, where three kmds of austerity (tapas) are spoken of 
viz Strira, Vdn-moya and Mdnasa These, agam may be of three kmda, vis 
sditmka rdjyasaand MÍmasa = Vide 17 16-22 

3 A Brahmm m the third stage of life who has passed through the stages 
of a atudent and house holder and bas abandoned his life and family for an. ascetic 
lıfe m the forest 

* A Brahmm 1n the fourth stage of hfe a religious mendicant, who has given 
up all earthly concerns 
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‘through faith’, 16 through vidyé, which 1s a mental disposition given 
to the worship of the feet of the teacher, 1e through meditation, 
ansing from the hearmg and the thmkmng of the Vedanta, and men 
tioned. m the text ‘The self should be meditated on’ (Brh 245, 
45 6),—one should, seeking the self, meditate on 1t,—this 18 the 
grammatical construction By the phrase ‘through chastity’, the 
text shows the particular stage of life which 1s congenial to the hearing, 
the thinkmg and the rest of the Vedinta By chastity and the 
hke, not only the duties, incumbent on, special stages of life, are to be 
understood That those who are destitute of any devotion for Brah 
man, but merely belong to one or other of the stages of hfe and are 
devoted to the duties, moumbent thereon, return once more and 
attam the world, 1s declared by the reverend Parāéara in a passage, 
which begms ‘The Prüjápatya i8 for the Braéhmanas’ and ends 
‘The Brühma 18 declared m Smyta to be for the Samnytmns' That 
those who, among these, are devoted to the Supreme Brahman, 
attam His world, 1s mentioned ın the passage ‘Those ascetics who 
are devoted to Brahman alone, who ever meditate on Brahman, to 
them belong that supreme place, which, verily, the wwo seo’ Henoe, 
the Vüna-prastha and the reat should be understood as implymg 
devotion to the Supreme Brahman, (and not as mere dutaes meum 
bent on different stages of life) By ‘chastity’ 1s meant here the 
religous duties pursued by the Naisthikas 1 who lead a lıfe of chastity 
and are absolutely free from all demres for enjoyment, here or here 
after The sense 1s that the search for Brahman should properly be 
made through such a permanent vow? of ‘chastity’ 

The sacred duty called ‘chastaty’ w stated by the all knowing 
"Law of Salvation’ 3 under the section called 'Várgneya-adhyütma , 
thus "Thus unbroken chastity which 1s the form of Brahman 18 
higher than all rehgious practices By 1t, (people) reach the highest 
goal’ (Mah& 1277704) Under the section treatmg of instruction, 


1 A Nawinka s a perpetual religious student, who observes the vow of 
chastity MW,p 570, Col 1 

a Ie ' Brokma-cdrya' (= chastity) ın the ordinary sense of the term means 
temporary chastity whioh a student has to observe so long as he has not entered 
the stage of a house holder But here the term means permanent chastity which 
& Naika, e g practises 

3 Moksa-dAarma 


* P 640 line 40, vol 3, Asiatic Somety ed 
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it 18 sald ‘Listen, O Father Yudhisthira, to the merits of chastity 
He who leads & life of chastaty from birth to death, and practises the 
“Great Vow”, there 18 nothing, know, O King, that 1s unattamable by 
him Many muhons of Vgs dwell ın the world of Brahman, those 
who are truthful, ever self controlled, leading a hfe of chastity Chas 
tity 18 & supreme duty, honoured 1n all stages of lfe, and 1f resorted to, 
chastity burns, O King, all sms’, and 80 on In accordance with the 
scriptural text, viz "Demrmg which people practice chastity, that 
word I tell you m bref’ (Katha 2 15), as well as ın accordance with 
the statement by the Lord, v  '''Demrng which people practise 
chastity, that word I will tell you m brief” * (Qrt& 8 11), chastaty alone 
18 the chief means to the supreme region ‘The repetition of the 
means, to be mentioned hereafter m the aphorism ‘Repetition, 
more than, once, because of teachmg’ (Br Sü 411), may also be 
resorted to by a Naisthika 

The text ‘This verily’ (last portion of Pra&na 110) and so on 
Indicates Brahman, who w to be attained through the path which 
begins with hght, and to be enquired mto 

(The meanmg of the text—Ohind 4155 6—18 as follows) 
‘Now’, 1e when he 1s dead, whether people perform proper funeral 
ceremonies or do not perform them, m either case, the wise, un 
obstructed m their progress, and wishing to attam the nature of the 
Lord, attain the premdimg deity of light, through that the day, after 
that, they successively attam, the presidmg derties of fortnight, the 
six months of the northern progress of the sun, the year, the wind 
or the world of gods, the sun, the moon, bghtnmg the worlds of the 
king of water (1e Varuna) and Indra, then the world of Prajlipat 
After that, breaking through the sphere of prakrti, they attam the 
Viraj&, the best of rivers and formmg the boundary of the supreme 
place After having crossed that river and having entered the world 
af called ‘supreme void’, ‘supreme place’, ‘world of Brah 
man" ag] so on, havmg the stated marks,’ and unapproachable by 
those who are averse to the Lord,—they roam about, attammg the 
nature of Brahman,—this 18 the resulting meanmg This we shall 
expound ın details m the fourth chapter? ‘This æ the path. of Gods’, 
because it 18 characterized by having Gods as the conductors It 1s 
the ‘path to Brahman’, because ıt 15 the way to Brahman, the object 


1 Vide VE 111 » Vide VE 435 
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to be enquired into and the object to be attamed "Those who go 
by xt’‘do not return', 1e do not enter any more, through the mfluence 
of karmas, mto ‘ths human whirlpool, 1e the material world, 
figuratavely mphed by the creation of mankmd, and subject to re 
currence (which, is indicated by the term ‘whirlpool’), —as declared 
by the Lord Himself m the passage ‘“The worlds, beginning from. tho 
world of Brahma, come and go, O Arjuna But, on attammg me, O 
son, of Kunti, there 1s no rebirth”’ (Gtt 816) The difference of 
the world of Brahman from the sphere of matter 1s stated m the 
Moksa dharma under the dialogue between Jaigisa and VySsita in the 
passage which begms ‘A man of what nature, of what conduct, of 
what learning, of what valour does attam the place of Brahman 
which 18 higher than prakriz, and eternal" f’, and ends ‘He attams 
the place of Brahman which 1s higher than prakyti, and eternal” ’ 
(Mahi 12 9968 9969 2) 


SUTRA 18 


“ON AOOOUNT OF NOM ABIDING, AS WELL AS ON ACCOUNT OF 
IMPOSSIBILITY, NOT THA OTHER ” 


Vedanta -pairijata-saurabha 


That which 1s withm, the eye cannot be any one “other” than the 
Highest Self "Why? Because any one other than Him does not 
regularly abide therem, and because immortality and the rest are 
not possible on rte part 


Vedinta-kaustubha 


“The other", 16 the reflected self, or the mdrvidual soul, or the 
presidmg deity of the eye, in short, any one other than the Supreme 
Soul,—as not the Person withm the eye Why! “On account of 
non-abidig", 1e because any one other than the Supreme Soul, 
does not regularly abide m the eye, since the presence of the reflected 
soul in the eye depends on the nearness of another person to the oye, 
(and hence when, the person, moves away, there 1s no reflection any 
longer), &moe the individual soul 18 connected with all the sense organs 
(and cannot, therefore, abide withm the eye only), and mnce the 


1 P 716, lmes 22 23, vol 8 For full quotation seo under VK 1313 
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presiding deity 1s declared to abide m the eye through the rays, (and 
hence does not hrmself abide withim the eyes 1), and finally, because 
immortality, fearlessness, ‘bemg the uniter of lovely things’ and the rest 
are not possible on the part of any one other than Him Hence, it 
18 established that the Highest Soul alone 18 to be worshipped as the 
person, within the eye 


Here ends the section entitled ‘That whioh 1s within’ (4) 


COMPARISON 
Srikantha 

Interpretation different, viz he takes this sūtra as formmg an 
adhikarans by iteelf, concerned with the question whether the Person, 
of the mze of a thumb merely, (Mahānār 16 3) 1s the Lord or someone 
else Thus ‘(Tbe person, of the size of a thumb, 1s the Lord), 
because of the instabilrtty (1e unsuitableness), as well as because of 
the mmpossibiltty (of the attributes of “having the entire world as the 
body", “bemg the devourer of the entire world ”, and so on, on the part 
of any one else)’ 2 


Adhikarana b The section entitled ‘The inner 
controller’ (Sttras 19-21) 


SUTRA 19 


“Tre INNBR CONTROLLER IN TEE PRESIDING DEITIES AND THE 
REST, AND IN THE WORLDS AND THE REST (18 THE HIGHEST SELF), 
ON ACCOUNT OF THE DESIGNATION OF Hrs QUALTTIES ” 3 


Vedünta-pürijüáta-saurabha 
The nner controller,—mentioned. repeatedly m all the versions 


in reference to the presidimg deities of the earth and the rest, m the 
passage which begms ‘He who, abidmg withm the earth’, and 


1 Vide Srt B 1118, p 354, Part 1 

3 $K B 1118, pp 864-60, Part 4 

8 Cf the different readings-— E. 8 8 ed and Brndaban ed read ‘adie 
devddy OSS ed reads 'adjudawddiA' 
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contmues ‘He is your soul, the inner controller’ (Brh 37 31),— 
1s the Highest Self alone Why! “On account of the designation 
of His qualities” here, viz “bemg the controller of all’ and so on 


Vedanta-kaustubha 


Now, the author pomts out that just as the text about the Person 
within the eye refers to Brahman, so the text about the mner controller, 
too, refers to Brahman, and to none else 

The inner controller, 1e the controller who abides within, who 
18 repeatedly mentioned ın the Brhadüranyaka, under the section 
treating of the mner controller, ın all the versions ın, reference to the 
presiding deities of the earth, the sky, the ether and the rest, m the 
passage which beginning ‘Who controls from within this world and 
the other world and all bemgs’ (Brh 371), contmmues ‘He who, 
dwellmg within the earth, 1s other than the earth, whom the earth 
does not know, of whom the earth 1 the body, who controls the earth 
withm—He 18 your soul, the inner controller, immortal 2’ (Brh 8 7 3), 
and so on, and who 1s taught, after that,—m, tbe text which begms 
‘He who abiding in all the worlds’ (Sat Br 1467178) and onds 
‘He who abiding within the soul’ (Sat Br 14 6 7 80+4),—by a section, 
which enjoms him with in reference to the worlds, the Vedas, the 
sacrifices and the soul 5,—15 such an inner controller, a deity, or an 
individual soul, or the Highest Self, the one topic of all the Vedas? 
What 18 reasonable here? He may be a presiding deity, or an indivi 
dual soul, because these two abide every whore 

With, regard to this, we reply Tho mnef controller mentioned m 
all the versions ın reference to the premdmg deities of the earth, fire, 
sky, ether, air, sun and the rest, can be the Highest Self alone 


18 R Bh, SK, B 
4 This zs repeated ab the end of each verse from Brh 3 7 3-3 7 23 
3 P 1074 lme 5 4 Op ost, line 18 


5 The Künvo branch demgnates a bemg abiding within the earth and the reat 
(vide Beh 8 73-28) The Mddhyandina branch, after designating a being abiding 
withm the earth and so on (vide Sai Br 1467716) reads three additional 
texts, wis 'He who dwells m all the worlds , ‘He who dwells ın all the Vedas’ 
and He who dwells in all the sacrifices, and m place of He who dwells m 
mteligence (Brh 8722) a text He who dwells m the soul’ (Vide Sat Br 
146717-30) Note that Nembdrka makes no reference to this Mddhyandiua 
addition in his commentary, although ıb 15 clearly mdicated m the süira by the 
word lokddiu’ 
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Wherefore? “On account of the demgnation, of His qualties”’,1e on 
account of the demgnation here of the peculiar qualities of the Highest 
Self, viz ‘bemg the governor of all worlds, Vedas, sacrifices, bemgs, 
vital breaths, soul and the rest’, ‘bemg the mner controller of all’, 
‘being immortal’ and so on Hence a deity cannot be understood, 
because & deity, too, 18 but an mdtvidual soul and the stated qualities 
are not appropriate on his part, and because 1n that case, the statement 
that the inner controller 1s unknowable by the earth god, viz “Whom 
the earth does not know’ (Brh 373), becomes imconsustent The 
mdividual soul, too, 18 not the inner controller, for the stated qualities 
are not appropriate on ita part as well, and because m the passage 
‘Ho 18 your soul, the mner controller’ (Brh 37 3, etc ), 16 18 declared 
to be different from the inner controller by the use of the genetive 
cage ( = *your'), demgnating difference 


COMPARISON 
Samkara 
This 18 sūtra 18 in Samkara bhisya Reading different, viz 
' Antaryamyadhidarvidisu "1, 1e omia ‘lok&dwn’ 
Rámánuja 


Reading hke the Chowkhamba edition? Interpretation different, 
viz exactly hke Sriniviea’s  Nimb&rka reads ‘lok&dwn’ m the 
sūtra, hke R&minuja, but gives no meaning of the word “lokAdigu’ 


Bhüskera and Srikantha 


This 18 sūtra 18 m lus commentary Readmg hke the Chow 
khamba edition, 8 
Baladeva 


This is sūtra 18 in his commentary Reading different, viz 
hke Samkara’s ¢ 


1 ÑB 1218, p 282 

3 Šri B 1219, p 257, vol 1 

i Bh B 1218,p 43 SK B 1219 p 308 Part 4 
«GB 1218(p 128 Chap 1) 
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SOTRA 20 


“AND (THB INNER CONTROLLER I8) NOT THAT WHICH IS DESIGNATED 
IN THE SMBTI, ON ACCOUNT OF THE MENTION OF QUALITIES NOT 
BELONGING TO IT" 


Ved4nta-piarijata-saurabha 


And, pradh&na w not denoted by the term “inner controller", 
“on account of the mention,” of the qualities of a sentient bemg, viz 
"being the controller of all’, *bemg the seer of all’ and so on 


Vedanta-kaustubha 


Although pradhAna has already been set aside unde: the apho- 
rum ‘Because (he) sees, not, it 18 non scmptural’ (Br Si 1158), 
yet it 18 bemg set aside once more appiehending the possibility of the 
attributes of invisibility the reat (belonging to the inner controller 
alone) on its part 1 

“That which 1s designated m the Smyta”,1e pradhüna established 
by the Samkhya Smyti, 18 not denoted by the term “mner controller” 
Why? “On acoount of the mention of qualities not belonging to 
it”’,—"“the qualties not belonging to :5" mean the quahtses which 
belong to a sentient bemg,—"'on account of the mention", 1e declara- 
tion, of such qualities, m the concluding text “He 1s the unseen seer, 
the unheard hearer, the unknown knower' (Brh 3723) On 
account of the designation of the qualities of a sentient bemg, viz 
“bemg the soul of all’, ‘bemg the governor of all’ and so on, pradhána 
cannot be accepted here 

COMPARISON 
RAmàánuja and Srikantha 


Reading different, viz add ‘éiriraica’, and extends the same 
argument to the case of the individual soul as well 3 


1 That 1s pradhdna is myimble and the mner controller too w said to be 
inviable, eto (Brh 3723) Hence 1b might be thought that pradhdna ıs the 
inner controller This w being refitted bere 

3 Ért B 1220, p 250, Part] SK B 1230,p 373, Part 4 
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SÜTRA 21 


“AND THE EMBODIED ONE (IB NOT THE INNER CONTROLLER), 
BROAUSE BOTH ALSO DHPIOT IT AS DIFFERENT ” 


Vedinta-parijata-saurabha 


“And” the mdividual soul 1s not the inner controller, because 
“both” the Kanvas, ‘as well as’ the Madhyandmas depict “xt” 
“as different" from the inner controller, respectively m the passages 
‘He who abiding m intelligence’ (Brh 37 221), ‘He who abidmg m 
the soul’ (Sat Br 1467 303) 


Vedanta-kaustubha 


To the objection, Let then the individual soul, and not pradhina, 
be denoted by the term “mner controller", smce the qualitzes of bemg 
& Seer and the reat are appropnate on the soul’s part—the author 
replies here 

The word ‘not’ 15 to be supphbed here from the preceding aphorism. 
And the “embodied one", 1e the soul which has entered into a body, 
its abode for enjoying the fruita of 1t8 own actions, 18 not denoted by 
the term. “mner controller”, on account of the mention of qualtes not 
belonging to ıt, viz “bemg the soul of all’, *bemg the governor of all’, 
*bemg the seer of all’ and so on, ‘for both’ the Kanvas, ‘as well as’ 
the Ma&dhyandmas “depict” ‘thus’, 1e the embodied one, “as 
different" from the inner controller, mnce the embodied self 1s an abode 
hko the earth and the rest, and 18 an object to be governed? The 
Kanvas read ‘He who abidmg withm intelligence’ (Brh 37 22), 
the M&dhyandmas read ‘Whom the soul does not know, of whom 
the soul 1s the body, who controls the soul from within—He 1s your 
soul, the mner controller, immortal’ (Sat Br 1457380) There 
bemg the denial of any other seer m the passage ‘There 15 no seer 
other than Him’ (Brh 377 23), the seer of everythmg 18 the Highest 
Férson, alone, the sense bemg that none other than the Lord 18 the seer 
of everything The individual soul, known from the text "The 
person alone 18 & seer, & hearer’, 18 the seer of only a few things m 


18 R Bh SE. B 3 P 1074 hne 18 Ñ, R, Bh, SK B 

3 Ie the:indrvidual goul us the abode, while the inner controller 18 one who 
abides therein, just as He abides withm the earth and the resb Again, the 
individual soul 1s the object governed, the mner controller the governor Hence 
the two are different 
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contrast to Brahman, (the seer of everything),—such 1s the distinction 
(between, Brahman, and the soul, though both are seers) Here too, 
the difference of nature between, the individual soul and Brahman 1s 
establahed by Scmpture and aphoram ‘This difference should not 
be understood m the sense the logimans understand 1t to exist between, 
the mdrvidual soul and the Lord, (1e as absolute difference), but 
(xb amples that the mdividual soul) 1s a part of Brahman who 15 One 
alone, as mentioned m the text ‘“Brahman,! one, without a second’ 
(Chand 6 21), without an equal or a superior, the governor, possessed. 
of mfinite powers and an ocean of auspicious qualities Although 
here ın the mtroductory chapter, the individual soul, possessed of the 
stated marks, 18 said to be different from the Lord, because of 1ts own 
peculiar qualities, mentioned m the Veda, viz “bemg an object to be 
controlled’ and so on,—yet just as an attribute w different from its 
substratum, (yet non different from it), so 1t 15 non, different from ite 
own. controller, aa 16 18 moapable of having an independent existence 
or activity, and as 15 does not contradict the attributes, such as, 'bemg 
one’, ‘being without a second’ and so on, belonging to the Whole 
of which 1618 & part? Thus, the qualities of ‘bemg subject to bondage 
and release’, ‘havmg httle knowledge’ and the rest, pertam to the 
part, (viz the individual soul), while the quahtaes of “bemg ever free’, 
“being omniscient’, "bemg unenveloped (by nescence)’, “bemg the 
object to be approached by the freed’ and the rest, are peculiar to 
Brahman, Hence, no fault of an mtermuxture of qualities arises here 
Similarly, ‘materiality’, ‘mutability’ and the lke are the peculiar 
qualities of the non sentient, a power of Brahman, while‘omnipotence’, 
‘omniscence’ and the rest, are peculiar to Brahman, the possessor of the 
power Although prakrü 15 different from Brahman as a power, yet 16 
18 non different from Brahman, as a power has no separate activity, 
ete Thus, a relation of difference non difference between the three 
realities 18 the view of the followers of the Upanigads (1e VedAntins) 


Here ends the section entitled ‘The mner controller’ (5) 


1 The word Brahman’ not meluded in the orginal text 

3 Ie if the individual soul were different from Brahman then 1b would 
have been a second principle besides Brahman and would have thereby contra 
cheted His Oneness But asst does not do so, rb must be non different from Him 
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COMPARISON 
Ràmünuja and Srikantha 


Readmg different, viz omits 'é&riraáos' m the begmnmg, 
interpretation game ! 
Thus, accordmg to Nimbürka, Samkara, BhBakara and Bala 
deva — 
‘Na oa gmArtam stad. dharm&bhi&pht' (One sūtra ) 
'S&rtraócobhaye'p: hi bhedenamam adhtyate ' (One sūtra ) 


Accordmg to R&ém&nuja and Srikantha — 
‘Na ca smirtam atad dharmébhilipit sariraé ca’ (One sūtra ) 
"Ubhaye'm hi bhedenamam adhtyate’ (One sūtra ) 


Adhikarana 6 The section entitled 'Invaisnibi 
laity’ (Sfitras 22-24) 


SUTRA 22 


“THAT WHICH POSSESSES THE QUALITIES OF INVISIBILITY AND 
SO ON (IS BRAHMAN), ON ACCOUNT OF THH MENTION oF (His) 
QUALITIES " 

Vedanta -piarijata-saurabha 


That which is mentioned by the Atharvamkas in the text 
‘Invisible’ (Mund 116%) and so on, as “possessed of the qualrties 
of mvimbihty and the rest’, 13 the Highest Self alone Why? “On 
account of the mention” of His “qualities” 1m the passage ‘He who 1s 
omniscient’ (Mund 1198), eto 


Vedinta-kaustubha 


In the precedmg section, pradbAna was set amide on the ground 
like “bemg a seer’ and the like which belong to & sentient 

being oniy Now, by showmg that the text ‘Now, the higher is 
that whereby that Impermhable' (Mund 115), and so on refers to 
Brahman, the author 18 duposmg of the objection, viz Let pradhins 


1 Sf B 1228p 200 ParbI 
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be understood here (in the above text), owing to the absence of that 
(1e owing to the fact that the above text contains no reference to the 
quahties of a sentient bemg) 

In the Atharvana, ıt 18 said ‘There are two knowledges to be 
known’ (Mund 114) Among these, the knowledge of works, 
viz the Rg veda and the rest, 1s the lower} "With a view to teaching 
the higher, vis the knowledge of Brahman, in contrast to it, ıt 15 
sad ‘Now, the higher 1s that whereby the Impermshable 1s appre 
hended, that which 1s invisible, mcapable of bemg grasped, without 
family, without caste, without eye, without ear, ıt 18 without hands 
and feet, eternal, all pervaarve, omnipresent, excessively subtle, ıt 18 
unchangeable, which the wise perce:ve as the source of beings’ (Mund 
1 1 5 8), Without the vital breath, without mind, pure, higher than the 
high Imperishable’ (Mund 2112) and soon Here a doubt armes as 
to whether here the Imperishable, the source of beings and possessed of 
the qualities of mvimbility and the rest, 13 pradh&na, or the dividual 
soul, or the Highest Self The prima face view 18 as follows —As 
mvisibihty and such, other qualities are possible on the part of pradhána 
and. the individual soul, as pradh&na 1s established to be the source 
of beings, and as the mdıvıdual soul too, the cause of the body and 
the rest through ris own works, can be Bo,—let one of these two be 
the Imperishable 

With regard to this, we reply The Imperuhable, the source of 
beings and possessed of the qualities of invisibility and the rest, 18 the 
Highest Selfalone Why! “On account of tho mention of qualities”, 
1e because ın the passage ‘He who 1s all knowing, ommuacient, whose 
penance consists of knowledge, from Him alone Brahman, name and 
form, and food arme’ (Mund 119), the permanent attributes of the 
Higheat Self, viz omniscience, eto are stated, with a view to laying 
down the attributes of the Imperishable, the source of beings 

If 1 be objected This view is not reasonable Having referred 
to the Impemshable m the passage ‘The imperishable 15 apprehended’ 
(Mund 1165), then agam havmg designated the Imperishable as a 
limit in the passage ‘Higher than the high Impershable' (Mund 
212), the text next goes on to designate the meaning of the word 
“higher’ as the Highest Self, m the passage ‘He who 1s all knowing’ 
(Mund 119) If here the Highest Self be understood by the word 


1 Vide Mimd 115 
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“Imperushable’ m the first passage, then how can the text ‘Higher 
than the Impershable, the Light’ (Mund 212) be possible, 1t bemg 
impossible for one to be higher than one’s own, self, and there bemg 
no reality higher than, Brahman, the Impenshable, the cause of the 
world and the topic of discussion, as evident from the declaration by 
the Lord Himself, viz ‘There 1s nothmg else, higher than me, O 
Dhanafj&ya'"!' (GItA7 7), as well as from the scriptural text "There 
18 nothing higher than the Person’ (Katha 311)? Hence, let either 
pradhána or the mdividual soul be the meaning of the word 'Imperish 
able’, mentioned first, (Mund 115), and let the Highest Self, higher 
than that high Impenshable, be ommscient,— 

(We reply ) Not so, because the word ‘Impenshable’, mentioned 
for the second tıme, (Mund 21 8) does not refer to the Highest Self 
Thus, from the knowledge, called ‘higher’,—mentioned 1n the passage 
‘The higher 1s that whereby that Impenshable 1s apprehended’ 
(Mund 115),—3t 1s gathered that the Impenshable 18 the Highest 
Brahman alone, since no other knowledge, except that of Brahman, 
can be high Thus, having begun, with the Highest Self, denoted by 
the word ‘Impershable’ and celebrated in the texts ‘He teaches m 
truth that knowledge of Brahman whereby one knows the Imperuh 
able, the Person, the True’ (Mund 1213), ‘As the hairs and the 
body hairs arue from a lving person, so from the Imperishable arises 
this Universe’ (Mund 117) ‘As from a well lit fire thousands of 
sparks of a mmilar form emit forth, so do, my dear, manifold existences 
from the Impemshable’ (Mund 211) and so on, and with the Imper 
whable, possessed. of the attributes of invisibility and the rest, m the 
passage ‘Now, the higher 1s that whereby tbat imperishable 18 known’ 
(Mund 1165), Serrpture, with a view to demonstrating His qualities 
and nature, designates Him once more as ‘higher’ than the ‘Impensh, 
able’,1e than the mdrvidual soul which 1s His own part, as well as 
than the ‘high’, 1e pradhfina which His own power,—1e designates 
Hira ga their source and controller Or, else, the ‘Impermhable’ :s 
that which pervades the mass of 1ts own modifications, ‘higher’ than 
that imperishable 1s pradhAna which 1s superior to 1ts own modifica 
tions, and ‘higher’ than this pradh&na w the Highest Self Or, else, 
the Supreme Person 1s ‘higher’ than the Person, withm the aggregate 
(or Hirapyagarbha) who 1s higher than the Impenshable, viz pradhüna, 
—this 18 the sense 
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SUTRA 23 


* ALSO ON AOOOUNT OF THE DESIGNATION OF ATTRIBUTES AND 
DIFFHRHENOH, NOT THE TWO OTHERS " 


Vedanta -parijata-saurabha 


Pradhàna and the individual soul are not denoted by the words 
*Imperihable, the source of bemgs’, “on account of the designation 
of attmbutes and difference’ The demgnation of attributes 18 
‘All pervading’ (Mund 11621), and the designation of difference 18 
"Higher than the high Impermhable’ (Mund 2 1 23) 


Vedünta-kaustubha 


**'The two others", 1e pradhüna and the soul, are not dicated 
as the Impershable, the source of bemgs, but the Highest Self alone 
Why? " Also on account of the demgnation of attributes and differ 
ence” That w, the attribute ‘All pervadmg’ (Mund 116) m 
the text concerned excludes pradhina and the mdividual soul from 
bemg the Impermhable, the source of bemgs,—on, account of that, 
m, the text ‘Higher than the high Impermhable' (Mund 21 2), 
the difference of the Impermhable, the source of bemgs, from these 
two 18 designated,—on account of that as well 


COMPARISON 
Rámünuja and Srikantha 


They interpret thus sūtra m, the same way ‘The word 'visesana" 
interpreted differently, viz ‘Because this section distinguishes the 
Impenshable from pradhina and the individual soul, amoe 16 ams at 
proving that through the knowledge of one there 13 the knowledge of 
all’ 3 

1 Not quoted by others 

1 B, R, Bh, SK 
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SÜTRA 24 
** ALSO ON AOOOUNT OF THE MENTION OF (His) FORM ” 


Vedünta-parljáta-saurabha 


* Also on account of the mention of the form” of the Highest 
Self ın the passage ‘Wire 1s his head’ (Mund 2141) and so on, 
not the other two 

Vedünta-kaustubha 


The very same Bemg who 1s this Impemshable, the source of 
bemgs, the Cause of all causes and has the sentient and the non 
sentient as His powers, abides also as the mner controller of the 
sentient and the non sentient, the powers, and as His effects, and 
should be meditated on by one who desires salvation and 1s free from 
the faults of envy and malice,—with a view to showing ths, the 
author here states that the universe 1s the form of the Lord 

The Imperishsble, the source of bemgs, 18 the Highest Self alone, 
and not the other two Why? “ On account of the mention of (His) 
form " In the passage ‘Fire 1s his head, his eyes, the sun and the 
moon, the regions his ears, his utterances the Vedas, wind his breath, 
his heart the Universe, from his feet the earth (arises), truly, he is 
the Inner Soul of all bomgs’ (Mund 21 4), the entire expanse of the 
universe, consisting of the sentient and the non sentient, 1s demgnated 
as the form of the Highest Self alone, the mner Controller of all If 
pradhAng and the mdrvidual soul be understood here, the designation 
of such & form 1s not posable For this reason, also, it 1s established 
that the Impenshable, who 1s the source of beings, 1s the Highest 
Person 


Here ends the section entatled ‘Invisibility’ (6) 


COMPARISON 
Baladeva 


After this sūtra he reads a sūtra 'prakaranüt', not found m 
other commentarios 


1 É, R, Bh, SK. 
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Adhikarana 7 The section entitled 'Vaiávàü- 
nara’ (Sütras25—833) 


SÜTRA 25 


'" VAYÉVINARA (IB THE LORD), ON ACCOUNT OF THE DISTINCTIVE 
ATTRIBUTES OF THE COMMON TERM" 


Vedanta-parijita-saurabha 


‘Vaisvanara’ 1s the Highest Self alone, because that the word 
‘Vaisvinare’, though a common term, denotmg (both) fire and 
Brahman, 18 to be understood as implying Brahman here, follows from 
the fact that we know ita ‘distinctive attributes" through the designa- 
tion of its parte, such as the heaven, as rts head and so on 


Vedinta-kaustubha 


Thus, 1t has been pointed out that the Lord 18 to be meditated on, 
as the Soul of the movable and the mmovable Now, by pomtmg 
out that the Lord 1s to be meditated on, m the very same manner, as 
Vaiévanare also, the author shows that the text ‘“‘Who 1s our soul i 
What is Brahman” ?’ (Ch&nd b 111) refers to the Lord 

In the Chandogya, the following passage 18 found, begmrung 
*'"'Who is our soul? What 1s Brahman” ?' (Chind 5111), *'"You 
know now that Vaisvinara Self, tell us about Him alone” ’ (Chand 
5116), and continumg ‘But he who meditates on the Vaisvinara 
Self as of the measure of a span only, and as of an unlimited dimension, 
—he eats food m all the worlds, ın all beings, in all selves Verily, 
of this Vaiivainara Self, the head, mdeed, 1s the brightly 
(heaven), the eye the multiform (sun), the breath thas which 
m various paths (1e the wind), the body the extended (space), the 
bladder, mdeed, wealth (1e water), the feet the earth mdeed, the 
breast, indeed, the sacrificial altar, the hairs the sacrificial grass, the 
heart the Gürhapatya fire, the mind the AnvahAryapacans fire, the 
mouth the Ahavantya fire’ (Chind 51812) A doubt armes as 
to whether here Vaisvinara 18 the gastric fire, or the elemental fire, 
or the presidmg detty of fire, or the Highest Self The prema face 
view 18 a8 follows The word ‘Vaifvinara’is a common term Why i 
Because it 1s &pphed to the gastric fire, as in the passage ‘This 18 
the Vaiévinara fire which 1s withm this person, by means of which 
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thu food that is eaten ws digested Its nome w that which one he ue 
on covering the ears When one 18 on the point of departimg one doe» 
not hear this sound’ (Byh 59 1), bocause it 18 applied also to tho 
elemental fire, as ın the passage ‘For the whole world, tho gods 
made Agu Vaiévanara œ sign of the day’ (Rg V 10512!) 

because 1t 18 applied to the fire god ioo as m the paatage Mav we 
be in the favour of Vativiinara, for verily, he 18 the king of the worlds, 
bhss, lustrous’ (Rg V 19814), and because it 18 apphed to the 
Highest Self, ag in the passages ‘Ho threw it 1n tho wolf, mdeed, m 
the hourt in Agni Vaxivünara' (Tait Bi 31873) ‘Thu Vamvä 

nara arises as having all forms, as the vital bieuth, ax fire 
(PraÁna 1 7) 

With regard to ıt, we reply Vuisvinara 1m the Highest Person 
alone Why? “On account of the distinctive attributes of the 
common word *°,18 because thore are distinctive attributes for taking 
the common term ‘Vamuvinara’,—npplied, equally, to the gastric fite, 
the elemental fire, the fire god and the Highest Self,—as denoting 
specifically the Highest Self alone The sense w that the dutinctive 
attributes by reason of which the Highost Person alone may be taken 
as the primary meanmg of the word ‘Vaisvinaia , aro present here, 
as we know them from the text ‘Of this \Vamvinara Nolt, the head 
Indeed 18 the bnghtly shinmg (heaven)’ (Chand 5182) and so on 
Hence, the word ‘Vaisvanara’, though commonly applicable to all 
(the four), here denotes the Highest Self (alone), on account of such 
distinctive attributes The gastric fire and the rest cannot possibly 
have hmbs, like the heaven, and the rest down to the earth,—nnce 
they are not the soul of all, and sınce m, this section, the common, term 
1s qualified by the special attributes of the Lord such as, ‘bemg the 
soul of all’ and the rest, mentioned m the mtroductory text “ Who 18 
our soul? What w Brahman” ?’ (Chand 81171) 


1 P 347 unes 78 

a P 81, linea 8 4 

3 P 265, hnes 34, (vol 3) Correct quotation Tad hrdaye 
ajnau vatéednare prdsyat’ 
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SUTRA 26 


“THAT WHIOH IS STATED BY SMRTI MUST BH AN INDICATION, 
THUS ” 
Ved&anta-pürijüta-saurabha 
The form, stated ın Smrti as well, ın the passage ‘Of whom, 
fire 1s the mouth, the heaven the head’ (Mah& 12 1656 6 1), ** must” 
be a decimrve factor m proving that Vaisvünara is the Highest Self 


Yedanta-kaustubha 


The word “thus” imphes the reason For this reason, too, 
Vaiivünara 18 the Highest Self alone,—because “ that which 18 stated 
by Smrti must be an mdication” of the fact that the word ‘Vaiévinara’ 
denotes the Highest Self The phrase “That which 1s stated by 
Smrt” means that the form, characterized by having the heaven for 
the head and the rest, denoted by the scriptural text ‘The head, 
indeed, 18 the brightly shiung (heaven)’ (Chind 518 2) and so on, 
18 mentioned also by a Smyt: which follows Sompture That very 
thing must be “an mdication”, 1e & demsive factor here,—this 1s 
the sense The mrt passages are the following ‘Of whom fire 1s 
the mouth, the heaven the head, the sky the navel, the earth, the feet, 
the sun the eye, the regions the ear,—obeisance to Him, the Soul of 
the world’ (Mahi 12 16560-1657a%), ‘Of whom the heaven w tho 
head, the wise declare, the sky, venly, the navel, the sun and the 
moon the eyes, the regions the ear, the earth the feet—He 1s the 
moonoervable Soul, the maker of all bemgs’ For this very reason, 1b 
has been said ‘Scripture and Smrü are celebrated to be the two 
eyes of the wise Deprived of one, one 18 said to be “one eyed", 
deprived of both “bhyd” ' 

Or, (an alternative explanation of the gütra ) the phrase “That 
which 18 stated by Smytz” means as follows (The form) which 1s 
recogmzed in the followmg manner thus What is celebrated ın 
another scriptural text, vir ‘Fire 15 lus head, the eyes the sun, and the 
moon’ (Mund 2 1 4), and so on, as well as m the stated Smri passages 
as the form of the Highest Self, that alone, 13 stated bere (m Chánd 
5 18 2),—that form must be an mdication,1e a sign, that Vaisvinara 
18 the Highest Self 


is R a P 424, lme 2 3, vol 8 
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SÜTRA 27 


* Ir IT BH OBJECTED THAT (VAISVANARA IS THE GASTRIO FIRE) ON 
ACCOUNT OF WORD AND TEE REST, ON ACCOUNT OF ABIDING 
WITHIN, NOT (Tum HQigmmsT SELF), (wm REPLY ) NO, on account 
OF THAOHING THE VISION (OF THE LORD) THUS, ON AOOOUNT OF 
IMPOSSIBILITY, AND (BHOAUSE) THEY READ HIM ALSO AS A 
PERSON '1 

Vedanta -parijaita-saurabha 


If ıt be objected that smce the word “VaisvEnara’ conventionally 
denotes the gastric fire, mnce there 1s the demgnation of a tmad of 
fires, since 1b 18 mentioned as the abode of the offermg to the vital 
breaths, and smoe it w declared by Scarpture to be abiding withm, 
Vaiivanara 15 not the Highest Self, but the gastmo fire,— 

(We reply ) “No”, “as” the Supreme Lord æ “taught to be 
viewed" ‘thus ”’,1e m the gastric fire, “for” if the Supreme Lord 
be not understood here, then having the heaven as the head and the 
rest ‘1s not possible’, and it 13 deolared by Scmpture to be a 
person,—so Vaisvünara is none but the Highest Self 


Vedanta-kaustubha 


If ıt be objected The Highest Self cannot be denoted by the 
word '"Vaiívünara' here, but the gastro fire Why? “On account 
of words and the rest," ie the reasons which begin with ‘word’ 
are ‘reasons begmning with word’,A—‘on account of those’? 
Those reasons are ag follows First, the ‘word’ here is 'Vaisvinara’, 
and that conventionally denotes the gastric fire, and when a literal 
meaning 18 possible, ıt 18 umproper io suppose any other meaning 
Secondly, there 18 the word ‘fire’,16 there 18 a co ordination between 
Vaiévinara and the word ‘fire’ ın the V&jasaneyaka text, viz “This 1s 
the Veisv&nara fire’ (Sat Br 1061114) ‘Thrrdly, a tmad of fires 
18 designated 1n the text, "The heart 1s the Gürhapstye fire, the mind 
the Ánváh&rya' (ChAnd 6182) and so on Fourthly, Vaiévanara 
18 declared by Scripture to be the support of the offermg to the 


1 The OSS ed omits sh os na , p Il 

2 Sbbdddayah 

3 This explams the compound ‘dabdddsbhyah 
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vital breaths in the passage ‘Therefore, the first food which one may 
come across should be offered’ (Chand 5191) And, finally Vaisva 
nara abides “ within", which, more particularly, is a characteristic 
mark of the gastric fire,—the Vüjasaneyins declare that Vaisvünara 
abides withm ın the passage ‘For he who knows this Vaisvünara 
fire to be hke & man, abiding withm a man’ (Sat Br 106111) 
On account of such reasons lke “words and the rest", and ‘‘on 
account of abiding within ', the Highest Self cannot be understood,— 

(We reply ) “No ’, “on account of teachmg the vision (of the 
Lord) thus", 1e since such an object (viz the gastric fire) 1s taught 
to be meditated on under the aspect of the Lord, 1e since the Supreme 
Lord 1s enjoined to be meditated on as qualified by the gastric fire, 
1e samce the above mentioned Supreme Soul, who 1s Vaiivanara 
(or the universal soul) being the soul of all, 1s taught to be m the gastria 
fire and the rest as their soul If ıt be objected In that case let 
gastric fire itself be Vauivanara primarily,—we reply no, ‘because 
that ıs ımposmble ”, 1e because having the heaven as the head and 
the rest 15 umpossible on the part of the gastric fire This means, 
it 1$ possible on the part of the Highest Self alone, who 1s the soul 
of all, and not on the part of any one elae “And also”, the Vajasa 
neyins ‘read’ ** him", 1e Veisvünara, “as a person” 1n the passage 
"That Vaiv&nara fire 1s the person’ (Sat Br 106111) It sm 
possible for the Highest Self to be a Person, He bemg the soul of all, 
but this 1s not possible if the mere gastric fire be understood here 
The word “and” denotes that this 1s universally known, 1e that 
the Highest Self w a Person 1s well known from scriptural texta like 
‘The Person, verily, 18 all this’ (Svet 315), "There 1s nothmg higher 
than the Person’ (Katha 3 11) and so on 


SOTRA 28 


“Tor THAT VERY REASON, NOT THE DEITY, NOR THE ELEMENT ” 


Vedünta-párijata-saurabha 


On account of those “ very " reasons stated above, "the deity and 
the element” are "not" to be understood by the word ' VaX$vünara' 


1 Qa’ in the süra 
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Vedanta-kaustubha 


“For that very reason”, ie on account of the very reasons 
stated above, the premding “deity” of fire w not to be understood 
the word ‘Vaiévinara’, and the "element", 1e the elemental fire, 
also 18 not to be understood 


SUTRA 29 


* (THERE IS) NO CONTRADICTION, EVEN (IF THE WORD “ VaIsvi. 
NABA DENOTES THE LORD) DIRECTLY, JAIMINI (THINES BO)' 


Vedünta-parijáta-saurabha 


The Lord V&i&&vünara 1s ‘all and man’, 16 the soul of all, —to 
be meditated on “directly” as Buch,—this, the teacher “ Jammin” 
thinks, involves “ no contradiction, ' 


Vedünta-kaustubha 


Thus, the word *Vaisvünara' has been proved to be referrmg to 
Brahman, fst on the ground of the reasons like ‘distinctive attributes 
of a common term’ (Br Si 1225) and the rest Agam, there bemg 
a doubt,—viz on account of words and the rest, as well as on account 
of abiding within, ıt refers to the gastric flre,—it has been once more 
proved, for the sake of removing moompatubihty, to be referring to 
Brahman alone, qualified by the gastric fire, on the ground of the 
reasons like ‘because of teaching the vision (of the Lord) thus’ (Br 
Si 1227) and soon Now, by showing that the word ‘Vaisvanara’ 
denotes Brahman etymologically too, so that He may be directly 
worshipped as such, the author shows that another teacher too (viz 
Jaimini) confirms his own view 

The teacher “Jammin” thinks that as the word ‘Vauvinara’, 
even, without bemg viewed as denoting the Lord, only so far as He w 
quahfled by the gastric fire, refers directly to the Highest Self, m 
tendmg to designate as ıt does His special qualities,—so Vaisvanara 
18 to be meditated on ''directly'' as the Highest Self mdeed This 
view involves “no contradiction”’ 1 


1 Io 2 has been said in the previous siitra that Vawrdnara standa for the 
Lord only so far as the Lord :$ qualified by the gastric fre But now 1b 1s said 
that Voaidvdnara stands for the Lord directly, without any qualrfication. 
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Etymologically, *Vai&v&nara' implies ‘he who 1s all and man’, 
He being the Universal Soul, or ‘one who 1s the man, 1e the maker 
of all’, He bemg the Universal Cause, or ‘one by whom all men are 
to be controlled’, He bemg the Universal Controller The long vowel 
(1e ‘&’mthe word ‘Vaiévanara’) follows from the rule ‘when “ nara " 
follows '' viáva ", the “a” m the latter 1s lengthened to designate & 
name’ (Pan 63129, SD K 1048+) The taddhita suffix (by which 
the word ‘Vaiévinara’ 1s demved from the word ‘Vaiévanara’) 18 
added without changmg the meaning, as in the oase of ‘rakgasa’ 
(derived from ‘raksas’), “viyasa’ (derived from ‘vayas’) and. so on 3 

The co ordmation of the words ‘Agni’ and ‘Vaisviinara’, too, 
1S appropriate ‘Agni’ 15 ‘one who goes, 1e goes to or manifeste 
himself 1n the heart lotus’,—the ‘na’ (m the root ‘ang’) 1s ehded m. 
accordance with the rule ‘And, the “na” of “anga” 15 ehded' * 
(Un&d: siitra 490) <—, or ‘one who causes one to go, 1e causes the 
first birth of the Universe 


SUTRA 30 
“ ON ACCOUNT OF MANIFESTATION, ASMARATHYA (THINES 80)" 


Vedanta -pirijata-saurabha 


With a view to favourmg His worshippers who are devoted to 
Him alone and to none else, the Highest Self though infinite, manifests 
Himself 1n accordance with the respective capacities of His devotees 
As such, He can fittingly be regarded as of the mze of merely a span, 
—this 18 80 “‘on account of manifestation", so the sage '' Asmarathya” 
thinks 

Vedinta-kaustubha 


(The author) explains, ın accordance with the approbation of 
Aémarathya, the text about that which 1s of the size of merely a 
span 

In the text ‘But who meditates on the Vaisvinara Self as of 
the measure of a span only and as of an unlimited. dimension’ (Chand 


1 P 654 vol 1 


$ Vide Pág 41104 SD K 1106, p 682 vol l, and Pan 5438, HD K 
2106 p 936 vol 1 


3 And m 15 added, as mentioned ım the eüira 488 Thus, arg = ag-I-n* = 
& SD K p 684 vol 2 
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5 18 1), 15 15 perfectly justıfiable to hold that even one whose ‘measure’ 
or bmt, has disappeared ‘on all mdes' or entzrely 1, 1e even the 
Highest Person, who 1s unlimited, can be of the measure of a span 
merely, 1a of the extent measured by the thumb and the forefinger 
How? ‘On account of manifestation’? That 1, with a view to 
favouring those who are devoted to none else except to Him, the Lord 
manifests Himself m the heart lotus m a form, which 1s eternal, bhaaful 
and non material, which 1s of the size of a span and 1s the fulfiller of 
the desire of His own devotees, Just as He manifested Himself m 
the limited space of a pillar as a man hon 3 The 1s the view of the 
teacher Aémarathya 

Or, (an alternstrve explanation of the sūtra), with a view to 
favouring the dull witted devotees (16 who can grasp gross objects 
only), the Lord squeezes Himaelf, as 1t were, mto gross regions only, 
though all pervading, He lmıts Himself m accordance with ther 
respective intelligence and manifesta Himself m those respective 
places Thus, “on account of manifestation”, He oan, very well, be 
of the measure of merely a span,—so thmks “ Asmarathya” ,—this 
1s the sense 


COMPARISON 
Rümáünnja and Srikantha 
Interpretation of the word ‘abhivyakteh’ different, vz ‘on 
account of definitenegs", 1e the texte speaks of the Lord of a definite 


extent with a view to rendering the thought of the meditatmg devotee 
more definite 9 


SÜTRA 31 
‘ON ACCOUNT OF REMEMBRANCB, BADARI (THINES SO) " 


Vedünta-pürljáta-Ssaurabha 


The imagination, of a body from head to foot 18 “on account of 
remembrance”, 1e for the purpose of recollection (or meditation), — 
so thinks the teacher ‘‘ Badan.” 


1 Abhwuah owgaiah mánah = abhwewndnah 

a The reference m to the Inllmg of Hwanyakatpu by the Lord m the form 
ofa man hon Vide Mabi 8 15835, etc 

3 ÉH B 1280,p 274 Partl SK B 1230,p 892 Part 1 
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Vedáünta-kaustubha 


On the enquiry What purpose 18 served by such a manifestation 
of a Bemg,—who 18 of the suze of merely a span,—m the heart lotus 
of the sharp witted (1e those who are capable of graspmg subtle 
things)? On the enquiry What purpose 18 served. by such worship 
of a Bemg,—who 1s limited as having limbs lke head and the rest 
mn the heaven and so on,—on, the part of the dull witted (1e those 
who are capable of grasping gross things) *—1t 18 saad here 

The manifestation, m the heart lotus, of the Highest Self as of 
the size of merely a span , similarly the magination of His body, from 
head to foot, ın the regions of the heaven and the rest, are “‘ on account 
of remembrance”, 1e serve the purpose of recollection, or meditation 
in that way, for attammmg the Supreme Lord This 1s the view of 
the teacher “ Badan” 


SUTRA 32 


“ ON ACCOUNT OF IDENTIFICATION, SO JAIMINI THINKS, FOR THUS 
(SogIPTUEE) SHOWS ” 


Vedünta-pürijata-saurabha 


The imagination of their! breast and the rest as the sacrificial 
altar and so on 18 for the purpose of effecting “an identification”’ 
of Agni hotra with the offermg to the vital breaths, which 1s a sub 
mdisry element of the Vaiévanara vidy&, practised by a worshipper 
of Vaisvinara,—" go” the teacher “Jamm’ thinks That very thing 
the scriptural text ‘Now, he who offers the Agni hotra, knowing this 
thus’ (Ch&nd 5 24 22), ‘shows’ 


Vedanta-kaustubha 


If it be asked If the Highest Self, having thus the three worlds 
as His body, be denoted by the term ‘Vaiivinara’, then, what 18 the 
purpose of imagmung the breast and the rest of the worshipper as the 
sacrificial altar and so on thus “The breast 13 the sacrificial altar, 
the hairs the sacrificial grass, the heart the Garhapatya fire, the mind 
the Anvihiryapacana fire’ (Chind 5182)?—the author replies 
here 


1 Ie of those who meditate on Vawvdnara 
1! 8 R SK 
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The imagmmg of the worshippers as the sacrificial altar and the 
rest 18 for the purpose of effecting an “identification " of Agni hotre. 
with the offermg to the vital breath, which 18 & subsidiary element 
of the Vaisvinara-vidy&, practised by the worshippers of Vaiévanara, 
— go”? the teacher "Jammmi" thinks “ For thus", ie this very 
identification of the offermg to the vital breath and the Agni hotra, 
"Serrpture shows” m the following passage ‘Now, he who offers 
the Agni hotra knowmg this thus, his offermg 15 made to all the worlds, 
to all beings, to all selvea’ (Chand 5 24 2) 


COMPARISON 
Baladeva 


The interpretation of the word ‘sampatteh’ different, viz ‘on 
account of mystemous power or lordimess’ Hence the sūtra 
‘(The Lord 18 said to be of the measure of & span) on, account of (Hib) 
mystenous power, so Jazmin (thinks), for thus Scripture shows (viz 
that the Lord 1s possessed of such powers)’ 1 


SUTRA 33 
" AWD THEY BECORD THIS IN THAT” 


Vedainta-parijdta-saurabha 


“And they record" “ths”, ie Vaisvünara havmg the heaven as 
his head and so on, as a Person in the body of the worshipper 


Here ends the second quarter of the first chapter ın the Vedinta 
p&inyjita saurabha, an interpretation of the Sértraka-~mimémad, 
texts and composed by the Reverend Numb&rka 


Vedünta-kaustubha 


And moreover, the VÉjyns “record” ** thus, 16 the Lord Vaiivit 
nara, "in that", 1e m the body of the worshipper, ın the passage 
"He who knows this Vaiévinara fire as a man, abidmg withm man’ 
(Sat Br 106111) That. to gay, these too, viz his bemg a person, 


1 GB 1232, p 142, Chap 1 
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as well as his abiding within, are indicative of the fact that Vaiévanara 
1s Brahman ‘The sense 1s that if the gastric fire be understood here, 
then the circumstance of abiding within a person will, of course, be 
posaible, but not that of bemg hke a person Hence, ıb 18 established 


that Vautvünara is the Highest Self 


Here ends the section entitled ‘Vaisvinara’ (7) 


Here ends the second quarter of the first chapter 1n the commentary, 
the holy Vedanta kaustubha 


COMPARISON 
Baladeva 


Interpretation different, viz ‘And they (viz the Atharvan 
kas) record this (viz the existence of such mysterious powers) n that 
(viz in the Lord)’ 1 

Résumé 
The second quarter of the first chapter contain — 
(1) 33 sütras and 7 adhikaranas, according to Numbarka , 
(2) 32 siitras and 7 adbikaranas, according to Samkara , 
(3) 33 sutras and 6 adhikaranas, according to Rāmānuja , 
(4) 32 sutras and 7 adhikaranas, according to BhAskara , 
(B) 33 sütras and 9 adhikaranas, according to Srikantha , 
(6) 33 sūtras and 7 adhikaranas, according to Baladeva 

Samkara and Bháskara and Baladeva omit the sūtra 16 in 
Nimbarka’s commentary  Nimbürka omits the sūtra 24 in Bhàs 
kara’s commentary 


— 


1G B 1283 p 143 Chap 1 


FIRST CHAPTER (Adhyüys) 
THIRD QUARTER (Pade) 


Adhikarana l The section entitled ‘The 
heaven, the eartb,ond so on’ (Sütras 1 7) 


SÜTRA 1 


“THS sUPPOBT OF THE HEAVEN, THE HARTH AND THE REST (I5 
BRAHMAN ALONE), ON ACCOUNT OF THE TERM ‘OWN’ ” 


Vedünta-pürijáta saurabha 


“The support of the heaven, the earth and the rest", stated in 
the passage ‘In whom the heaven’ (Mund 220) and so on, 18 
Brahman, "on account of the term 'own'", 1e on account of the 
word ‘soul’ and the rest which are denotative of Brahman 


Vedünta-kaustubha 


Now the reverend author of the aphorisms 1s showing that to 
be the support of the three worlds, too, 18 posable on the part of the 
Lord alone who has the heaven for His head and so on and 1s the soul 
af the three worlds 

In the Mundaka, we read ‘He m whom the heaven, the earth 
and the sky are woven, and the mmd together with all the vital- 
breaths,—Hiim alone know as the one soul, give up other worlds 
He ıs the bmdge to immortaltty’ (Mund 225) Here a doubt 
arises—viz whether that which 18 mdtcated as the support of the 
heaven and the rest by the locative ‘m whom! 1s pradbina or the 
individual soul, or the Supreme Soul, the cause of the birth and the 
rest of the world What 1s suggested here to begm with! The 
prema fane view 18 as follows Let pradhina be the support As x 
18 found that an effect arises from and dissolves into ite own, cause, 
Tt 15 reasonable to hold that 1t has 1a own cause as ita support (‘This 
18 80), also on account of the serrptural mention of ‘bridge’ To be 
a bridge means to be limited, but Brahman 1s not kmuted as declared 


1 8, R, Bh, SE, B 
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by the text  Infimte, boundless’ (Brh 2412) The term. self’ 
too m&y be applied to pradhána thus — 

Pradh&na 18 the self, because of bemg the benefactor of the soul 
Whoever 18 the benefactor of some one else 18 his self, just as (when 
1b 18 said, ) ‘Verily, Bhadrasena 1s my self’ Or, else, let the individual 
soul be the support, as there 18 the mention of the word ‘soul’ 1n the 
text,—the word ‘soul’ denotes the mdividual soul primanly, since it 
18 & sentient bemg,—as the soul 1s mentioned in Sorrpture as the 
support of sense organs like mind and the rest, as the soul 15 said to 
be connected with the vem, as well as to be born, ın the passage 
‘Where the vems have congregated together like the spokes in the 
nave of a wheel, he moves about withm, becoming manifold’ (Mund 
226), and, finally, to be the support of the entare universe, the 
object to be enjoyed, fita m on the soul’s part, ıt bemg an enjoyer 

We reply ‘The support of the heaven, and the earth and the 
rest”? ıs none but the Supreme Brahman That w, 'dyau' and 
‘bhu’ (make) 'dyubhuvau', that which begms with ‘dyu bhuvau' 
18 ‘dyu bhuv&u &di' 1e all the things beginning with the heaven, 
and ending with the vital breath,—their support 18 the Highest Self 
Why? “On account of the term ' own'",1e on account of the term 
‘soul’, denotative of rtself, viz of the Supreme Soul, the topic of dis 
cussion, and charactemzed by an adjective as stated ın the passage 
“Ham alone know as the one soul, give up other worlds’ (Mund 
22 5),—here, from the adjective ‘one’ which denotes the Lord, the 
soul of all, ıt 18 known that the ‘soul’ 13 the Supreme Soul ,—also 
on account of the word ‘bridge’, mentioned ın the passage ‘The 
bridge to gmmortahty' (Mund 225), 1e the ‘bridge’ or the support 
meaning the cause of attammg ‘immortality’ or salvation In 
another soriptural text, viz ‘By knowing him thus, one becomes 
immortal on earth’ (Tax. Ar 3 121), He alone s celebrated to be the 
cause of the attamment of immortality Connection with the artery, 
too, 18 possible on the part of the Supreme Soul, ın accordance with 
the scriptural text ‘But surrounded by the vems he hangs lke a 
sheath’ (Mahih&r 119) In accordance with the following scrip 
tural and Smrti texte, viz “Not born, he 18 born m many ways’ 
(Vj S 311693, Tat Ar 31815), "Though unborn, the unchange 
able soul’ (Grt& 4 8), 16 1s also posmble for Him to be born m many 


1 P 100 3 P 857 lme 17 3 P 201 
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ways Finally, to be the support of the struments of the mdividual 
soul, too, 18 possible on the part of the Supreme Soul who 18 the support 
of all The followmg aphomsms1, secondary in nature, are but 
amplifications of this primary aphorism 


SUTRA 2 


* Ow ACCOUNT OF THE DESIGNATION (OF BRAHMAN) THE OBJHOT 
TO BH APPROACHED BY THE FREED ” 


Vedinta-parijita-saurabha 


The support of the heaven, the earth and the rest 1s Brahman 
alone Why? “On account of the designation,” of such a support 
alone as '' the object to be approached by the freed ", m the passage 
“When the seer sees the golden coloured Creator, the Lord, the 
Person, the source of Brahm&, then the knower, having discarded 
mont and demernt, stamless, attams the highest identzty? (Mund 
9 113 3) and so on 

Vedinta-kaustubha 


The support of the heaven, the earth and the rest 1s none but 
Brahman Why? ''On account of the designation (of Brahman) 
&8 the object to be approached by the freed" That which 1s to 
be approached, 1e obtamed, by those who are freed from the fetter 
of mundane existence 18 “ the object to be approached by the freed”, 
on account of the “demgnation’’, 1e indicataon, of that? The 
sense 18 The reality that 1s admitted to be the support of the heaven, 
the earth and the rest, to be one, to be the bridge to rmmortahty, 
and 18 celebrated elsewhere also as the object to be approached by 
the freed,—that very same realty, the one topic of all the Vedas 
and without an, equal or a superior, 1s designated as the object to be 
obtamed by the freed, m the passages ‘The knot of the heart 1s 
undone, sll doubts are out off, and his works perish, when he, who 1s 
high and low, is seen’ (Mund 228), ‘Just as the flowing mvers 
disappear into the ocean discarding name and form, so the knower, 
freed from name and form, goes to the Person, who 1s Higher than 


1 Vis Br Si 182-7 3 R, SK, B 
3 This explams the compound 'mukbiopaserpya-vyapadeddt' 
10 


[st 18 8 
146 VEDANTA PARIJATA SAURABHA ADH 1] 


the high’ (Mund 328) ‘The "hlugh and low’ means One 
to whom the high,1e Brahmi, Siva, and the rest, are mferior The 
phrase ‘higher than the igh’ means the Person who 1s higher than 
the high, 1e the indrvidnal soul or prakptı 1 


COMPARISON 
Rámànuja and Srikantha 
Reading shghtly different, viz adds a ‘ca’ in the end ! 


SUTRA 3 


" NOT THE INFERENCE, ON ACCOUNT OF THE ABSENCE OF TEXTS 
TO THAT EFFXNCT" 


Vedinta-parijita-saurabha 


Pradhina, which w armved at through mference, 1s not that 
support, on account of the absence of texte denotang 1t 


Vedünta-kaustubha 


The support of the heaven, the earth and the rest cannot be 
“the inference” The non sentient cause which 1s without any 
connection with Brahman, viz pradhüna, mferred by the SEmkhyss 
on the ground of non sentient effects, like the elements and the rest 8, 
18 said. to be “ the mference ”, and that 1s not the support of the heaven, 
the earth and the rest Why! “On account of the absence of texta 
to that effect’ That 1, the “text to that effect” 1s ‘tac chabda’, 
" absence of text to that effect” 1s 'ateo chabda’, on account of 


that *, or on account of the absence, here, of texts denotmg the 


1 Note that Nwnbürka and S*inwüsa understand the word ' Vyapadasdt’ 
as referring to different passages 

a Sri B1238,p 288, Part] SK B182,p 401 Part 4 

3 Furst, we infer that every effect must have a cause that cause another 
cause and ao on, and finally there must be an uncaused first cause Secondly, 
we infer that this uncaused firsb cause must be non sentent mnoe the effects 
which we perceive are non sentient, and the effect and rta cause must be mmilar 
m naturo Ib 1s im thus way that the Sümkhyas armve ab non sentient frat 
cause Or pradhdna 

€ This explams the compound aiac-ohabddt’ 
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mferrble pradhana On the contrary, there are texte denoting s 
sentent bemg, such as, ‘He who w omnuoent’ (Mond 119,227) 
and so on 
COMPARISON 
Rámánuja and Srikantha 


Reading different, viz take this sūtra and the next as one sütre ! 


SUTRA 4 
“ AND THE BEARER OF THE VITAL BREATH ” 


Vedinta-parijata-saurabha 


“The bearer of the vital breath " also 1s not the support of the 
heaven, the earth and the rest Why? On account of the very samo 
absence of texte to that effect 


Vedünta-kaustubha 


The words ‘not, on account of the absence of texts to that 
effect’ are to be supplied from the precedmg aphongm ‘The bearer 
of the vital breath ", 1e the mdividual soul, too, 18 not the support 
of the heaven, the earth and the rest, on account of the absence of 
texts to that effect,—that means although the term ‘soul’ 18 equally 
applicable to the individual soul and the Supreme Soul, yet just aa 
in this section there are texte hke ‘Him alone know as one —He 18 
the bridge to immortahty’ (Mund 2 2 5), ' He whois omniscient’ (Mund 
1 1 9, 2 2 7) and so on, establishing the pecular qualities of the Supreme 
Soul, so there are no texts here, establishing the peculiar qualities 
of the individual soul,—also because 16 18 impossible for the mdividual 
soul, which is atomo by nature, to be the support of the heaven, 
the earth and the rest This aphorsam 1s taken, separately, because 
of 1ta assomation with the followmg aphomems 3 


1 Ért B 133, p 288, Part 1 
SK B 133, p 403 Part4 
1 That is ıb would not have been necessary to introduce & special süira 
for the individual sou], —which like pradhdna is precluded in the preceding eüira, 
—1f rb were not for the reasons given 1n the following three sütras which apply 
only to the mdividual soul, and not to pradhdna 
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COMPARISON 
All others omit the ‘ca’ m the end 1 


SÜTRA 5 
“AND ON AOQOUNT OF THE DESIGNATION OF DIFFERENCE ” 


Vedanta-piarijita-saurabha 


Moreover, “on account of the demgnation of difference” algo 
between the knower and the object to be known, the support of the 
heaven, the earth and the rest 19 not the bearer of the vital breath, 
(or the individual soul) 


Vedünta-kaustubha 


The bearer of the vital breath 1s not to be understood as the 
support of the heaven, the earth and the rest Why? ‘On account 
of the designation of difference”, 1e because the difference between 
the two, viz between the individual soul—which 1s possessed of 
httle knowledge and 1s subject to bondage and release through the 
Lord's mAy& consisimg of the three gunas—and the Omniscent 
Lord, as the knower and the object to be known, 18 demgnated by the 
holy Scmpture itself m the passage ‘Him alone know as one’ (Mund 
225) "The purpose of this repeated declarations of difference 18 to 
point out that with a view to attaming His nature, one should practise 
meditatzon on Him, based on a true knowledge about Him 


SUTRA 6 
“ON ACCOUNT OF THE TOPIC” 


Vedanta-parijita-saurabha 


The Supreme Self bemg the topic, the mdividual soul ıs not to 
be understood as the support of the heaven, the earth and the reat 


1 ÉB 185,p 810 SB 134 p 283, Parb 1 
Bh B 135 p 62 ÉK B 134 p 404, Parb 4 
BB 135 
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Vedünta-kaustubha 


It 1s not that the mdividual soul constitutes the topic so that 
1t may be understood here None but the Supreme Soul 15 the topic 
here, as evident from the introductory passage ‘“What, my 
reverend Sir, bemg known, all this comes to be known" t* (Mund 
118),—all things do not become known when the mdividual soul 
18 known, smoe all things have not the individual soul as ther soul— 
and as established by the fact that m the passage ‘Now, the higher 
13 that whereby that Imperishable 1s apprehended’ (Mund 1 1 5) 
and so on, the Supreme Soul alone 1s referred to 


SUTRA 7 


* AND ON ACCOUNT OF ABIDING AND RATING ” 


Vedanta-pürijüta-saurabha 


* On account of the abiding ' of the Highest Self as & non eater, 
aa well as ‘on account of the eating’ of the mdividual soul, as leid 
down m the text "Two birds’ (Mund 311, of also Svet 461), 
the individual soul 1s not the support of the heaven and the earth 


Vedünta-kaustubha 


The author 1s once more explamung statements regarding the 
difference between the individual soul and Brahman 

The mdividual soul 1s not the support of the heaven, the earth 
and the rest Why! ‘On account of abiding and eating ”, “ sthrta”’ 
and “odana” (make) "sthrbyodane "—on account of that$ “On 
account of the abiding " of one bird m the tree, 1e. the body, without 
eating the fruit of work and shinmg, and '' on account of the eating "' 
of the fruxt of work by the other as subject to karmas,—as laid down 
m the text which refers to the support of the heaven, the earth and 
the rest, viz ‘Of these two, one tastes the sweet berry, the other 
looks on without eatmg' (Mund 11 8),—the difference between the 
mdrvidual soul and Supreme Soul w known Hence, 15 1s established 


1§ R, Bh, ÑK, B 
* This explama the compound ‘sthtiyodandbhydm’ 
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that the independent and omniscient Supreme Soul alone 1s the bridge 
to immortality, and as the soul of all, He 18 also the support of the 
heaven, the earth and the rest 


Here ends the section entitled ‘The heaven, the earth and the 
reat’ (1) 


COMPARISON 
Samkara 
Readmg and interpretation same, but pomts out at the end m 
lus usual manner that the distinction between the individual soul 


and, Brahman 1s no more real than that between the ether within a 
pot and the untversal ether and so on 1 


Adhikarana 2 The section entitled ‘The plenty’ 
(Stitras 8 9) 
SUTRA 8 


“THs PLENTY (Is THE LORD), BECAUSE OF THE THAGOHING (OF IT) 
AS ABOVE SERENITY (VIZ THE VITAL BREATH) ” 


Vedünta-pürijüta-saurabha 


The Plenty, taught by the highest teacher, tho venerable Sanat 
kumra, to our preceptor, the reverend Narada, m the 
‘But the Plenty alone should be enquired after’ (Chand 7 221 8), 
1s not the vital breath, but the Highest Person Why? “ Because 
of the teaching " of the Plenty as “above” the vital breath 


Vedünta-kaustubha 


Now, the reverend author of the aphorisms 18 showing that the 
text “But the Plenty alone should be enquired after’ (Chind 7 22 1) 
and so on, refers to Brahman 


1 $B 137,p 81 2 Š R, Bh, $E, B 
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The following 1s recorded by the Chandogas '''It has been heard 
by me from men like you that one who knows the soul crosses over 
sorrow I am such a sorrowing one, reverend sir! Cause me, mr, 
to oos over the sorrow”’ (Chind 713), thus asked by Narada, 
lus preceptor, the reverend Sanatkumira, the teacher of the doctrme 
of salvation, taught "The name is Brahman’ (Chind 715) Agam, 
asked thus ‘“Is there, mr, more than namoe”?’ (Chand 71 5), 
he taught ‘“Speech, verily, 13 more than name’’’ (Ch&nd 7 2 1) 
In this way, fifteen objecta, begmnmg with name and endmg with 
the vital breath, were taught! After havmg taught the vital breath, 
he, without bemg asked any further question, taught the following 
*“But he, verily, speaks superiorly who speaks superiorly through 
truth”’ (Chand 7161), ‘But the Plenty alone should be enquired 
after” “T enquire, sir, after the Plenty " '* Where one does not see 
another, does not hear another, does not know another, that a the 
Plenty But where one sees another, hears another, knows another, 
that 13 the small”’ (Oh&nd 7231-241) Here the term ‘plenty’ 
(bhiiman) denotes ‘muchness’ It 1s derived m the following manner 
The suffix ‘mamo’ is added to the word ‘bahu’ (much) m the sense of 
"the nature thereof’2, m accordance with the rule ‘The (suffix) 
“mamo” 15 optionally added to the words “ prthu ” and the reat’ (Pain 
61122, SD K 17849) (m order to dicate the sense ‘the nature 
thereof’ —Pin 51119, SD K 1781) Then the root (viz bahu) 
and the suffix (viz 1mamo) undergo a change in accordance with the 
rule ‘After “babu”, the first lettera of “man ” and '' ryas ” affixes 
are elided, and “ bahu ” 15 replaced by the word “ bhū ”’ (Pin 6 4 164, 
158, SD K 20174) Here ‘muchness’ means '"ummmengity' (16 
quantitative greatness), and not mumeroarty (ie numenoal greatness), 
because just as the term ‘bahu’ denotes number, as m the examples 
"In expresgng numeromty the plural case affix 15 used’ (Pain 1491, 
SD K 1875), ‘Many, purfied by the penance of knowledge’ (Gits 
410), ‘After many births’ (Git&é 719) and so on, so 1t 18 seen to be 
apphed m the sense of ‘immensity’ also, m contrast to smallness, as 
im the example ‘He who renders service, be 1t great or small, to one 
who has heard Scnpture’ Here, too, the term ‘plenty’ being used 
na aR ee AMER DD aR SEE 


1 Vide Ohünd 7 1 ei seg 3 Tana bhdvah 
* P 884 vol 1 Correct quotation translated ' Prihoddibhya mamo vd' 


é P 908 vol 1 That, bahu-- mano = bhü-I-man = bAüman 
5 P 114 vol I 
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m, contrast to smaliness in the passage "There m no pleasure m the 
small’ (Chand 7231), its meanmg is nothing but ‘ymmensity” 
Thus, there 15 no pleasure zn the small, but the Plenty alone 1s pleasure 
Hence ‘The Plenty alone s to be enquired mto’ (Chand 7 23 1) 
That 18, the Plenty, or the Supreme Soul alone, who 18 of the form of 


said this, the reverend Narada said ‘I enquire, mr, after the Plenty”’ 
(Chand 7231) ‘That m, ‘Sir’, meanmg, O reverend teacher! I 
demre to know the Plenty alone m particular Therefore, Sanat 
kumára told hm the characteristic marks of the Plenty by means of 
a positive (mdicatang what 1t 18) and a negative (indicating what xt is 
not) proposition, thus ‘where’ (Chind 7 241) and so on,—this 18 
the sense of the text 

Here, a doubt arses, viz whether the Plenty 18 the vital breath 
or the Supreme Soul The vital breath, holds the prema facie view, 
because in the previous passage ‘The vital breath 1s more than hope’ 
(Chind 7151), the vital breath alone 18 dicated, and because after 
the teachmg about the vital breath, there are no further question 
and. answer (as there were m the previous cases), viz ‘“Is there, mr, 
more than name” f?’ (Chind 715), ‘“Speech, verly, 1 more than 
name”’ (Chand 721) By the term ‘vital breath’, the mdrvidual 
soul, endowed with the vital breath, 1s to be understood, and not 
merely a kınd of air,—because, from the passage ‘The vital breath 1s 
the father, the vital breath the mother’ (Chind 7151), the vital 
breath 1s known, to be a sentient berg, and because in the mtroductory 
text, viz ‘One who knows the soul crosses over sorrow’ (OhAnd 
7 13), as well as m the concluding text ‘To the soul alone belongs 
all this’ 1 (Ch&nd 7 252), the term ‘soul’ s found employed ‘The 
passage ‘Where one does nob see another’ (Chind 7241) and so 
on, too, fittmgly applies to the individual soul, because all rts actavitaeg 
hke seemg and the rest cease during 1t state of deep sleep, and further, 
because all ría practical activities hike external perceptions and the 
rest cease when Ita own real nature, different from the body, the sense 
organs, buddhi and the rest, w known Hereby, ıt should be known 
that texts hke ‘Venly, the Plenty w pleasure’ (Chind 7 28 1), 


1 Correct quotation 'Aimawedam sarvam Vide Ohlind 7252 p 402 
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“Verily, the vital breath 1s zmmortal' (Brh 163) and so on, are all 
to be explamed as referrmg to the individual soul, possessmg the | 
vital breath 

With regard to 1t, we reply The Plenty 1s the Supreme Soul alone 
and not the individual soul, possessmg the vital breath Why? 
“Because of the teachmg (of 1t) as above serentty” “ Seremty ” 
means one m whom there 15 complete serenity, 1e the mduvidual 
soul, celebrated in the Scriptural text ‘This serenity, having arsen, 
from this body, havmg attamed the form of highest hght, 15 completed 
in its own form’ (Chánd 834) and so on (The above phrase 
means because of the teaching of ıt aa) “above ” that which 1s denoted 
by the term “vital breath" In the text ‘But he speaks superiorly 
who speaks through truth’ (Ohind 7261) from the term ‘but’, 
the difference between the subsequent teachmg about the Plenty 
and the prior one about the vital breath is known The sense 18 that 
&noe the teaching about the Plenty is different from the teaching 
about the vital breath, the meammg of the word “ plenty ” 18 different 
from the meanmg of the term “ vital breath ” 

(An alternative explanation of the sūtra) Or, else, (the phrase 
means ) because of the teaching of the worshipper of truth as higher 
than the worshipper of the vital breath, m the passage ‘But he, 
verily, speaks superiorly’ (Chiind 7161), 1e owing to a difference 
between the worshippers, there 1s a difference between the objects 
to be worshipped aa well The sense 18 this If xt be objected In 
accordance with your statement, viz that the Plenty 1s that alone, 
which 18 denoted by the term truth, demarcated as higher than the 
mdividual soul,—just as each of the fifteen objecta, beginnmg with 
name and ending with speech, 18 taught as successively higher by the 
reverend Banatkumi&ra, asked by the reverend N&rada,-how do you 
know that truth 1s taught as something higher,—(we reply ) Having 
stated that & knower of the vital breath 18 a superior speaker m the 
passage “Verily, by seemg thus, by thinkmg this, by knowmg thus, 
one becomes a superior speaker’ (ChAnd 7 15 4), and having distin, 
gushed the worshipper of truth from the worshrpper of the vital 
breath by the term ‘but’ im the passage ‘But he, verily, speaks 
superiorly, who speaks superiorly through truth’ (Oh&nd 716 1), 
Sorpture teaches truth, the cause of bemg a superior speaker m this 
case (Chind 7161), as higher than the vital breath, the cause of 
bemg a superior speaker in the previous case (Oh&nd 7 15 4) 


[S0 188 
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The mstrumental case ‘through truth’ (satyena) follows the rule 
"The third case ending 1s added to & word denoting a mark or an 
attribute which mdicates the existence of a particular state or condi- 
ton’ (Pin 2821, SD K 6661) The olause ‘who speaks’, eto 
means who speaks superiorly through truth which figuratively 
mmphes the Supreme Brahman, the object to be worshipped The word 
‘truth’ 1s well known to be denotmg Brahman, as in the passages 
“Verily, the name of this Brahman 1s truth’ (Chind 8 3 4), ‘Brahman 
1$ truth, knowledge and mfintte’ (Tait 21) and so on ‘Bemg a 
superior speaker’ means being the speaker of the supremacy of one’s 
own, object of worship, and thus amounts to declammg the unsurpassed 
ness of the Deity to be worshipped The suffix ‘datr’ in ‘by seeing 
this’ and the rest follows the rule ‘The present partample 1s used to 
denote the manner or the cause of an action’ (Pin 32126, SD K 
31083) That 1s, the direct vision of the Deity to be worshipped 18 
the cause of being a superior speaker The sense 18 that ıt becomes 
poasible for one to be such a superior speaker only through the grace 
of the Deity worshipped by him, and apprehended through direct 
vision, Moreover, the very permission to speak the truth, givmg 
up bemg & superior speaker through merely the vital breath, asked 
for in the passage ‘“May I, mr, speak superiorly through truth”’ 
(Ohind 7 16 1), indicates the termination of the section of the vital- 
breath Here, the term ‘soul’, too, can have a consistent meaning 
only if the Supreme Soul be understood, since to be the cause of all, 
mentioned in the passage ‘To the self alone all this belongs’ (ChAnd 
7 26 1 3), 18 umpossible on the part of any one else Hus Holiness 
will speak of this in subsequent aphorisms * 


COMPARISON 
Baladeva 


He gives two alternative explanations of the sūtra the last of 
which agrees with the explanation given by Nimbürka The first 
explanation 1s ‘The Plenty (1s Brahman), because 1b 15 immense joy, 
and because 1t 18 taught as the highest’ 5 


1 P 428 vol 2 a P 558 vol 2 
3 For correob quotation see footnote 1 p 152 
4 Vide Br Su 214-35 5 GB 138 
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SÜTRA 9 


‘é AND ON ACCOUNT OF THE APPROPRIATENESS OF THE ATTRIBUTES ” 


Vedinta-parijata-saurabha 


“ And " because attributes hike ‘bemg of the form of unsurpassed 
pleasure’, ‘bemg mumortal’, ‘bemg established on one’s own great 
ness’ and the rest are “‘ appropriate " on the part of the Highest Self 
alone, the Plenty 1s none but the Highest Self 


Vedünta-kaustubha 


The attributes, mentioned m the section of the Plenty, which 
are not possible on the part of any one else, beng " appropriate " 
im reference to the Highest Self alone, ıt 18 known that the Plenty 
13 the Highest Self Thus, the passage ‘Where one does not see 
another’ (Chind 7241), means ‘where’ one, ummersged. m pleasure 
characterized by unsurpassed greatness, ‘does not see’, 1e notice, 
‘another’, 1e petty worldly pleasure, the contrary of the pleasure 
which 18 characterized by greatness,—just as one who has drunk the 
nectar, does not notice any otber drmk Moreover, ‘where’ one, 
plunged m pleasure, ‘does not see’ any sorrow, the contrary of pleasure, 
16 comes to be endowed with every pleasure and delivered from 
every sorrow The term ‘where’ moans ‘by being attached to whom’ 
Such attributes of ‘bemg the giver of unsurpassed. pleasure’, ‘bemg 
the remover of all sorrow’ and the rest are appropmate on the part 
of the Highest Self alone, and not on that of the mdıvıdual soul, 
denoted by the term ‘vital breath’ Further, as the atimbutes of 
'bemg ummortal by nature’, ‘bemg estabhshed on one’s own great 
ness’, “being the creator of all’ and the rest,—mentioned m the paa 
sages ''' That which w the Plenty 18, verily, the 1mmortal'—' Sir, On 
what 1s 1b established?’ ‘On its own greatness’” (Chünd 7 241), 
‘“He alone is below”’ (Chand 7251), ‘From the soul the vital 
breath,’ (Oh&nd 7261) and so on,—are appropriate on the part of 
the Highest Self alone, go 15 18 estabhshed that the Plenty 1s none but 
the Highest Self 


Here enda the sectaon entitled ‘The Plenty’ (2) 
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Adhikarans 8 The section entitled ‘The im 
perishable’ (Sfttras 10-12) 


SUTRA 10 


“Ton IMPERISHABLH (IS BRAHMAN), BECAUSE OF SUPPORTING 
TAE END OF THE ETHER ” 


Vedünta-pürljata-saurabha 


The Imperishable is Brahman Why? “ Because of its support- 
mg ” the ether, dicated as the support of the effects m. past, present 
and future 

Vedünta-kaustubha 


Now, the reverend author of the apborusms 1s showing that the 
Brhadiranyaka passage ‘He said “That, verily, 1s the Impenshable’’’ 
(Brh 3 8 8) and so on, refers to Brahman 

In the Brhadiranyaka we read ‘“‘In whom 1s the ether woven, 
warp and woof?” He said “That, verily, O Gargi, the Brihmanas 
call the Impershable, non gross, non-atomic, non short, non long, 
non-red, non lubneous, without shadow''' (Brh 388) and so on 
A doubt arises, viz whether here pradhfina 1s understood by the term 
‘Imperishable’, or the individual soul, or the Supreme Brahman 
What 18 suggested, to begin with? The prima face view 18 as follows 
Let pradh&na be denoted by the term ‘Imperishable’ because, to be 
the supporter of 1ts own effecta fita m on ita part, and because non 
grossness and the rest, too, fit m on ita part, rt being admitted to be 
without form Or, let the mdividual soul he mpled by the term 
*‘Imperishable’, smce 1t 18 possible for ıt to be the supporter of all 
non sentient objects, the objecta of 166 own enjoyment 

With regard to ıt, we reply The Impermhable is the Supreme 
Brahman Why? “On account of supporting (all thmgs) ending 
with, the ether ", 16 on account of supporting that which, ends with the 
ether, viz the group of effects begmnmg with the earth, or the group 
of effecta, begmning with the earth and endmg with the ether To the 
query '"Thst, O Yajfiavalkys, which 1s above the heaven, that which 
18 beneath the earth, that which 1s between these heaven and the earth, 
that which 1s past, present and future 1, m whom 1s all that woven, 


1 Oma deakgaia’, vide Brh 386, p 168 
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warp and woofi'"' (Brh 880), the answer bemg grven ‘“In the 
ether alone all that 1s mter woven, warp and woof"' (Brh 387), 
Garg! asked agam ‘ “In whom, verily, 18 the ether mterwoven, warp 
and woof’’?’ (Brh 387) ‘Then, the answer given was that the 
support of (all thmgs), begmnomg with the earth and endmg with the 
ether, 1s the Imperimhable, ın the passage “He said “That, venly, is 
the Impermhable”’ (Brh 888) and so on Thus, on account of 
supporting the group of effecta, begmning with the earth and ending 
with the ether, known from the above question and answer, the 
Tmpershable 1s none but Brahman 

Or else, (an alternative explanation of the gütra,) " The end”, 
1e the mut or the cause, of the “ ether ”, meaning the atmospheric 
ether 1, ıs the non manifest pradhiána,—" on account of supporimg 
1b" That 1s, the Imperishable,—mentioned as the support of that 
which 15 indicated as the support of all objects 1n past, present and 
fature, ın the passage beginnmg ‘That which s above’ (Brh 377), 
which 1s denoted by the term ‘ether’, and which has the names ‘non 
manifest’, ‘subtle’, ‘pradhins’ and the rest,—1 not pradhina, but 
Brahman alone * 

COMPARISON 


Samkara and Bhiskara 


Interpretation of the term 'ambarünta' different, viz ‘(all 
thmgs) ending with the ether'9 Samkara uses the term ‘Brahman’ 
here 4, although evidently from his point of view Brahman cannot 
be such a support, but Isvara 


1 Ie the ether, ın the ordmary sense, aa distmguished from the ether which 
denotes pradhdna 

2 Note that the first explanation given by Siinwdac tallies with the expla 
nations of Samkara and Bhüsküra, the second with those of Rdmdnwa and 
Neunbérka and others 

38B 1310, p 318 Bh B 1310,p SS See SHnwiec above 

4 P 319 Na ca ayam ambardnia dirt Brahmano'nyaira eambhavatv! eto 
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SÜTRA 11 


'" AND THIS (SUPPORTING) (BELONGS TO THE LORD), ON ACCOUNT 
OF COMMAND ” 
Vedanta -parijata-saurabha 

“ And this" supporting belongs to the Highest Person alone 
Why! Because (the Imperishable, the supporter) w mentioned by 
Scripture to be a commander, ın, the passage ‘Verily, at the command 
of this Imperishable, Gargi, the sun and the moon stand held apart’ 
(Brh 3891) 

Vedanta-kaustubha 

To the objection, viz Very well, let pradhfina be not denoted by 
the term 'Impenrmhable' But, as, to be such a support fita xn on the 
part of the individual soul, the enjoyer of material objecta, as, possess 
ing the attributes of non grossness and. the rest too fita 1n on 1t& part, 
and, a8, finally, 1f the individual soul be understood, then an etymo 
logical meaning (of the term 'Impermhable') 1s possible, viz “The 
Imperishable 1s that which does not permh, 1e the mdividual soul,— 
let the individual soul alone be mmplied by the term ‘Impenshable’,— 
the author replies here — 

The supporting of the body and the rest alone,—the abode where 
the imdividual soul experiences the fruts of 1ta own works,—is 
possible by the individual soul “And thus" supporting 18 the work 
of the Highest Self alone, and not of any one else Why? “On 
account of command", 1e because of the mention of command 
m the passage ‘Verily, at the command of this Imperishable, Gürgn, 
the sun and the moon stand held apart’ (Brh 389) and so on 
‘Prakrsta’, 1e unrestricted, ‘Sisana’ 1s ‘prasigana’,1e unrestricted 
commanding 2 


SUTRA 12 
“ AND ON AOOOUNT OF THE EXCLUSION OF ANOTHER NATURE " 


Vedünta-pürljata-saurabha 
Here, by the term 'Imperishable' neither pradhüna or the mdrv1 
dual soul can be understood The Supreme Being alone 18 the meaning 


1 É Bh, SE, B 
2 This explama the word prafasandi in the sütra 
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of the term 'Imperishable' Why? “On account of the exclusion 
of another nature ’’, ın the passage ‘Verily, that Imperishable, Gürg!, 
ws the unseen seer, the unheard hearer, the unthought thinker, the 
unknown knower’ (Brh 38 11 1) 


Vedünta-kaustubha 


For this reason, too, the Highest Self alone 1s denoted by the 
term ‘Impemshable’ Why? “On account of the exalumon of other 
nature ", le the ** nature ” “of another ”, yz of pradh&ns or the 
1ndividual soul, or the '' nature” “ of another two ' (make) “ another 
nature ”,2 “on account of the exclusion” of that? The concluding 
passage, viz ''"Venly, that Imperishable, Garg, 1s the unseen seer, 
the unheard hearer, the unthought thinker, the unknown knower 
None but ıt 18 a seer, 4, none but it 13 a thmker, none but 
1t 18 a knower Verdy m thus Imperishable, Gargi, the ether 18 mter 
woven, warp and woof"' (Brh 3811), excludes a nature other than 
Brahman ‘Thus, pradhüns 18 excluded on the ground of the attributes 
of a sentient bemg, viz bemg a seer and the rest, and the individual 
soul 1s excluded on the ground of the teachmg that the Bemg who 
18 unseen by all 1s the seer of all, and Bo on Hence, 1t 1s established 
that by the term 'Imperishable' the Highest Self alone 1s understood 


Here ends the section, entitled ‘The mmpershable’ (8) 


Adhikarana 4 The seotion ontitled ‘One sees’ 


(Sütra13) 
SÜTRA 13 


*" ON ACCOUNT OF THE DESIGNATION (OF His Quarries), Hm 
IB THE OBJECT WHICH ONE SEES" 


Vedanta-pirijita-saurabha 


The object which one sees, mentioned in the passage ‘He sees 
the Person, lymg m the city’ (Pradna 6 55), is not Brahma, residmg 


18 B Bh ÉKE, B 2 Anya bháva 

3 This explams the compound anya bhdva-vydertieh’ 

4 Omrtted portion None else other than ıt w a hearer’ Vide Brh 8811, 
p 171 


58 R Bh, SE, B 
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in the Brahma world and included withm the Brahmápda 1 But 
the Highest Self alone, the topic of discussion, the Lord of His own 
special and non material Brahma world, i “the object which one 
scog" Why! “On account of the designation” of His qualities m 
the passage "That which 1s tranquil, agoless, fearless’ (Praéna 5 7 2) 
and so on 


Vedanta-kaustubha 


Thus, ıt has been said that prakrii and the individual soul are 
not understood by the word ‘Impernshable’ which denotes Brahman 
Now it 18 bemg pomted out,—by means of this aphorism, as well as 
by the text dealmg with that topic,_that prakptı (or the materal 
sphere) 18 rejectible, while the world of the Highest Self 1s acceptable, 
and that the mdividual soul 18 the worshipper, one who 18 approaching 
(a goal), while the Highest Self 1s the object to be worshipped and the 
goal to be resorted to 

We find the following text in the Praána upanigad of the Athar- 
vanas, mtroduomg the topic of discussion thus ‘Verity, that, O 
Satyakima, which 18 the syllable “om ”, w the higher and the lower 
Brahman Hence a knower, through this very support, reaches one 
of these two’ (Pra&na 6 2), and contmumg “ Agam, he who meditates 
on the Highest Person with this very syllable ‘om’ of three elementa 
comes to the hght m the sun As & snake 1s freed from 158 skin, so, 
verily, he 1s freed from gms He 1s led by the Siman verse to the 
world of Brahman He sees the Person, lying ım the city, and higher 
than the highest mass of souls ” (Prasna 55) Here a doubt armes, 
viz whether “the object which one sees”,—ie the Reality which 
one sees, in accordance with the declaration, viz that through the 
meditation on Him, the worshipper of the three elements, freed. from 
all sins, having come to the sun, and having been led by the S&man 
verses to the world of Brahman, sees that very Person, lying in the 
Oity,—Bs the four faced Brahm&, the premdmg derty of all souls, and 
indicated before as the ‘lower Brahman’, or whether the object which 
one sees 18 the Highest Person, denoted by the term ‘Supreme Brah- 
man’, the cause of the whole world and the topic of Scripture The 
pnma face view 18 as follows Let the four faced Brahma be the 


1 n ee pp 32 ei seg 
2 R, SE, B 
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object which one sees As! it has been, stated before that the WOr 
shipper of the prapava (= om) of one element and the worshipper 
of the pranava of two elements respectively attam the world of man 
and the world of the other as fruta, so the world of Hiranyagarbha,— 
who representa the mdividual souls m their collective aspect,—higher 
than the ether, should be understood as designated as the fruit belong 
mg to the worshipper (of the pranava) of three elements The object 
of the perception of æ person, who has come to that world, 1s he (the 
four faced) alone, the ruler of that world It 1s quite appropriate to 
hold that the person, reading m that world and representing the 
dividual souls ın their collective aspect, 18 superior to those discrete 
souls which are embodied bemgs, yet are superior to the body, the 
sense organs, eto Hence the object which one sees 18 the four faced 
Brahma 

On this suggestion, we reply The Highest Self alone, the topic 
of discussion and the cause of the world, 18 the object which one sees 

2 “On account of designation”’,1e on account of the designation 
of the qualities of the Highest Self, such aa, 'bemg the object to be 
attawed by the wise’, ‘bemg tranquil’, ‘bemg ageless’, ‘bemg immor 
tal’, ‘bemg fearless’ and the reat, mentioned in tho passage Through 
this very syllable '* om " as the support, a knower reaches that which 
13 tranquil, ageless, immortal, fearless, the supreme, the supreme 
goal’ 2 (Pra$na 57) ‘A mass of souls’ umphes one who has conneo 
tion with the body and the reat, generated by karmas, and that (viz 
connection with the body, etc ) 18 declared by Scripture to be pertaining 
to the four faced Bra&hm too, ın the passage “He who first creates 
Brahma’ (Svet 618) Nor m the world of the four faced Brahmi 
higher than the ether, ıt being included among the heaven and the 
rest The world, mentioned in the passage He sees the Person, 
lymg within the city’ (Praína 6 5), w not the world of Brahmi,— 
otherwise called the ‘world of truth’ and an abode for the enjoyment 
of the fruits of works, but 1s the world of Brahman,—who 1s the topio 
of discussion and the object which one sees,—to be approached by 
the freed, ıt bemg indicated as the sleeping place of the Person, higher 
than even the ‘mass of souls’ which rteelf 1g higher than all worlds 


1 Here the dair suffio implies reason in accordance with Pin 8 2 126, 
8D K 3108 
a ' Pardyanam' not wcluded under the original text 
jl 
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This very world of the Supreme Brahman 1s declared as the object 
to be attamed by the wise by another Upanigad of the same Athar 

vanas, beginning '''The place which all the Vedas record, that which 
all the austertties declare, wishmg what people practise chastity, that 
place I tell you ın brief’ (Katha 2 15), and contunumg ‘That 18 the 
best support, that 1s the supreme support By knowimg that support 

one rejoices in the world of Brahman’ (Katha 217) That very 
Upamigad declares the unattamableness of this (world of Brahman) 
by the non knower, and ita attamableness by the knower, as well as 
its difference from mundane existence m the passages “But he who 
has not understanding, who 18 inattentive, and ever Impure, does not 
reach that place, and goes to transmigratory existence But he who 
has understanding, who 1s attentive and ever pure, reaches that 
place, whence he 1s not born agam Aman, however, who has unde: 

standing as his charioteer, the mind as the rem, reaches the end of the 
journey, that highest place of Vignu’ (Katha 37-9) In the Santi 

parva, 1b 18 said in the beginning of the Harita tā ‘Yudhisthira said 

“A man of what nature, of what conduct, of what knowledge, 
of what resort, attams the place of Brahman, that 1s higher than 
prakria and eternal?”  Bhigma said “Ho who 18 engaged in the 
religious duties m connection with salvation, who 1s abstemious, who 
has conquered the senses, attains the supreme place that 15 higher 
than prakriài and eternal”’ (Mah& 129968 9969)1 From such 
question and answer by the wisest men, the superiority of the world 
of Brahman—the object of enqumy—to prakrti, 116 attamableness 
only through the religious duties m connection, with salvation, and rts 
eternity, are established Hence, ıt 1s established that the object 
which, one sees 18 Brahman, lying 1n the aty, and higher than prakrti, 
1n 1ts effected and 1n 1ta causal conditions 


Here ends the section entitled ‘One sees’ (4) 


COMPARISON 
Samkara 


Interpretation different, viz according to him, the question 18 
whether the higher or the lower Brahman 18 meant here, and not 


1 P 716 hnes 22 28 vol 3 
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whether Brahman or Brahm&, the four faced The conclusion, of 
course, 18 that the higher Brahman 18 meant 1 


Adhikaranad The section entitled ‘The small’ 
(Sütras 14-23) 
SÜTRA 14 


“Tam SMALL (ETHER) IS BRAHMAN, ON ACCOUNT OF WHAT 
FOLLOWS ' 
Vedinta-parijata-saurabha 


The ''small' ether, mentioned in the passage ‘In this city of 
Brahman 38 & small lotus, a chamber, small is the ether withun it’ 
(Chánd 8113), can be the Highest Self alone Why? “On account 
of what follows”, 1e on account of the peculiar qualities of the 
Highest Self, which are designated subsequently ın the passage ‘As 
large 18 this ether, so large 18 that ether within the space In, ıt both 
the heaven, and the earth are contamed This soul 18 free from sins, 
ageless’ (Chind 81 83) and so on 


Vedanta -kaustubha 


Thus, on the ground of the text “He sees the Person lymg m the 
aty’ (Praśna 5 5), ‘lymg within the city’, as well as ‘bemg the object 
which one sees’, fib m on the part of the Highest Self as possessmg 
a manifest auspicious form In the very same manner, smallness, too, 
fits in on His part as residing in the abode, viz the heart lotus With 
this in his mind, the reverend author of the aphorisms says now 

We find the following text m the ChAndogya 1mmediately after 
the doctime of the Plenty * ‘Now whatis within this city of Brahman 
18 a small lotus, a chamber, small is the ether within ıt What is 
withm that should be searched for, that, venly, should be enqured 
mto’ (Chind 811) The meanmg of the text, according to us, 
1 as follows ‘what 1s’ withm ‘this aty of Brahman’,—ie within, the 
body which 1s the abode where the dividual soul, a part of Brahman, 
enjoys the fruit of 1t& karmas and which 1s the place where 1& realizes 


18B 1313 p 821 ‘Kun aamin vdkye param Brahma abludhyitavyam 
upadidyata ahasvit aparam th 
2 Š R, Bh, SE, B 3 Op ov «VE 138 
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Brahman,—is a “small ",1e a tiny ‘lotus’, viz the heart, well known 
from Sorpture, that very thing 18 a chamber as 16 were In that same 
chamber, there 1s a "small", 1e a tiny, or one who has manifested 
himself m a subtle form ın accordance with the wish of his own devotees 
who are devoted to none else, ‘ether’, 16 one who 1s pervasive by 
nature In that heart lotus, the small Brahman who 15 denoted by 
the term ‘ether’ ‘should be searched for’,1e should be disarmunated 
as different from the enquirer, a8 well as from the body, and ‘should 
be enquired into’, 1e should be meditated on repeatedly through 
the ‘hearmg’ of the Vedanta 

Here a doubt amses, viz whether by the term ‘small ether’ the 
elemental ether 1s to be understood, or the Highest Self If ıt be 
suggested The elemental ether, because the term ‘ether’ 1s well 
known to denote the elemental ether, and because the term ‘small’ 
too, ag mplymg a subtle object, may be applied to ıt It cannot be 
said that im the text ‘As large 18 this ether, so large 18 the ether withm 
the heart’ (Chind 813), one and the same thing (viz the ether) 
cannot reasonably be both the object compared and the object (upa- 
meya and upamAna) with which, ib 1s,—because 16 can appropriately 
be so on the ground of the distmction, of the external and the internal 1 
Or, let the embodied soul, hke the pomt of a spoke only, be the small 
ether, because it, too, is known from the passage ‘Now this serenity 
(1e serene bemg) having arsen from this body’ (Ob&nd 8 8 4) 
Being atomic by nature, 15 can, be fittingly termed ‘small’, and, bemg 
undefiled by the body, the sense organs and the rest, 16 can be fittingly 
compared to the ether $— 

We reply ‘The small”, 1e the small other, 1s none but the 
Highest Self Why? “On account of what follows", 1e on account 
of the reasons contamed m the concludmg text,1e on account of the 
pecubar qualities of the Highest Self, viz “bemg comparable to the 
ether’, ‘bemg the support of all worlds, begmnmg with the earth’, 
“bemg the soul’, "bemg free from ams’—and the rest Thus, m the 
passage ‘As large 1s this ether, go large 18 that ether withm the 


1 That 18, ss the external ether 16 1s the upamdna, as the mternal ether the 
upameya Hence no contradichon 1s mvolved 

2 That ıs as the ether remams aloof from the mmpuntaes of the world, 
though connected with it, so the soul remams aloof from the mmpunines of the 
body and the rest, though connected with them Hence the latter may be 
compared with the former 
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heart’ (Chand 813) the small ether, 1e the Supreme Being alone, 
18 compared to the well known ether, noe when two different things 
ean be reasonably held to be the object with which the thmg 18 com 

pared and the object compared, 1t 18 unreasonable to suppose one and 
the same thing to be both (viz upamina and upameya) ‘Bemg the 
supporter of all effects’ too, mentioned m the passage ‘In ıt both 
the heaven and the earth are contamed’ (Chind 813), fits m on 
the part of the Highest Self alone The attributes lke ‘bemg the 
soul’, “bemg free from sms’ and the rest, mentioned 18 the passage 

‘This soul 1s free from sins, ageless, deathless, sorrowless, without 
hunger, without thirst, possessed of true desires, possessed of true 
resolves’ (Ch&nd 8 1 5), fit ın only if the Highest Self he understood 

Moreover, after having designated the non permanency of the fruts of 
works and their incapacity of knowing Him ın the passage ‘As bere 
the world won by work perishes, so hereafter the world won by merit 
perishes’ (Ch&nd 816), Scmpture concludes ‘Now, those who 
depart, having known the soul here and those true demres, come to 
have free movement in all the worlds’ (Chind 816) That 1s, those 
worshippers who ‘depart’ to the otber world, ‘havmg known’, 16 
having realized ‘the soul’, 1e the Supreme Lord called ‘the small’, 
and ‘those’, 10 His qualities, come to have free movement 1n. all the 
worlds Accordmgly, the small ether 18 the Highest Self, mnce then 
alone free movement 18 explicable on the part of those who know the 
nature and qualities of the ‘smali one’ 


SUTRA 15 


“On ACCOUNT OF GOING AND OF WORD, FOR THUS IT IS BEEN, 
THERE IS A MARK AS WELL " 


Vedünta-pürljata-saurabha 


The “gomg ” 13 mentioned m the text 'All bemgs are gomg day 
by day’ (Chind 8 321), and the “ word” 15 "Tho world of Brahman’ 
(Chind 8 8 2%),—on account of these two, the ‘small one’ 18 ascer- 
tamed to be the Supreme Bemg The daily gomg 1s “seen thus’’ 
In another scriptural text too, viz  ''"Then, my dear, he comes to he 


1 B R, Bh, SK, R a Op cit 


[s0 1 3 15 
166 VEDANTA KAUSTUBHA ADH 5] 


united with the Exutent"" (Chand 681?) If the karmadharaya 
compound be understood,? then Brahman alone 1 ‘the mark’, 1e 
the primary meaning of the word (‘Brahma loka’) “ as well ” 


Vedáünta-kaustubha 


For this reason too, says the author, the small ether 1s the Highest 
Self 

The subsequent reasons are being amplified now In the text 
about the small ether, viz ‘Just as those who do not know the place 
move again and agam over a hidden treasure of gold, but do not find 
1b, S0 these bemgs are gomg day by day to that world of Brahman 
but do not find ıt, for they are carned away by untruth’ (Chand 
8 3 2), the phrase ‘are gomg day by day’ states the ‘‘gomg’’, and the 
“word” is ‘this world of Brahman’, (Brahma loka)—on account of 
these two, 1t w known that the small ether 1s the Highest Self The 
sense 18 that because of the gomg of the mdividual souls, mdicated 
by the term 'bemgs', to Brahman, daily during deep sleep when all 
the sense organs are dissolved, and because of the word ‘world of 
Brahman’, the small ether 1s ascertained to be none but the Highest 
Self, ag the individual soul 1s one who approaches (and hence cannot be 
the goal approached), and as going 1s not appropriate on the part of the 
elemental ether  ''For thus 16 18 seen ", 16 the gomg of all bemgs to 
the Highest Self alone day by day during the state of deep sleep, as 
well as their return, therefrom, are found, m the very same manner, in 
other passages too, viz ‘“So exactly, my dear, all these bemgs, bemg 
united with the Existent, do not know, we have become united with 
the Exstent”’ (Chand 69 2), '"Having come back from the Exs 
tent, they do not know We have come back from the Exstent”’ 
(Chand 6101) In the very same manner, the term ‘world of Brah 
man’, too, 18 found apphed to the Highest Self, as m the passage 
This 18 the world of Brahman, O king,” seid he’ (Brh 48832) 
The phrase ‘that’ (Chind 832) mdioates the gomg of all bemgs 
there (vız to Brahman) That is, the term ‘world of Brahma’ 
(Brahma loka),—stated to be ın apposition with the word ‘that’ 
which denotes the ‘small one’, and explained as a karmadhiraya 
compound thus “the world which 1s Brahman!',—3i8 “a mark”, 1e 
a convincing proof, that the small ether 1s the Highest Brahman 


1 Oo eii 8 Bee below V K 
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SUTRA 16 


“AND ON ACCOUNT OF SUPPORTING (THE LORD IS THR SMALL 
ETHER), BECAUSE THIS GREATNESS IS OBSERVED IN HM (FROM 
ANOTHER SORIPTURAL PASSAGR)'' 


Vedanta-parijaita-saurabha 


The holding apart, mentioned in the passage "He 18 the budge, 
a hmtary support of these worlds’ (Chind 8 411), fits m if the small 
ether be the Highest Self, because “this greatness 18 observed " “in 
hım”, 10 m the Highest Self alone who 1s called ‘a support’ on the 
authority of another scriptural passage, viz ‘At the command of this 
Impenshable, Gárg!, the sun and the moon stand, held apart’ (Brh 
§ 893) 

Vedünta-kaustubha 


On account of the following reason, viz “ On account of support- 
ing”, by the word ‘small ether’, the Highest Self alone 15 to be under 
atood here Compare “Now, he who 1s the soul s the bridge, a 
hmitary support for keepmg these worlds apart’ (Chand 841) 
The sense 18 (The soul 1s) ‘a bndge',—or, the cause of the non mter 
mixture,—and a ‘lmstary support’,—or that which separates,—‘for 
keeping aparb'—4e for preventing the intermixture or sphittmg 
asunder ‘of these worlda’, or of the worlds separated from one another 
as relating to the soul (1e internal), and as relatmg to the gods 
(ie external) ‘The sense w that as “this greatness”, viz Supporümg, 
stn observed'' ın the Highest Self m another scriptural passage, so 
here, too, the small ether, the hmıtary support of all the worlds, 1s 
known to be the Highest Self The other sorptural passage is to the 
effect ‘At the command of this Impenshable, Gürgl, the sun and the 
moon atand held apart’ (Brh 389) Simularly, there 1s a passage 
“He w the Lord of all, he w the Lord of the worlds, he 1s the bndge, 
the hmitary support for keeping these worlds apart’ (Brh 44224) 


1 § R, Bh, SK, B 

3s O88 ed shghtly different, p I4 viz ‘days ca mahimno dhriyd 
khyasya 
* 8, R Bh 

4 Correct quotation Higa sarvedwuara esa bhitidhpahr esa bhüta pdlah epa 
stub ' Vide Brh 44292, p 248 
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COMPARISON 
Ramf&nuja, Srikantha and Baladeva 


This 15 sūtra 15 ın the commentaries of Raménuja and Srikantha 
Resulting meaning same, although the meaning of words different, 
viz ‘asya’ means ‘of the Lord’ and ‘asmm’ means in the small 
ether  Henoe tho sūtra ‘Because supporting, which 13 a greatness 
of him (viz the Lord), 18 observed ın ıt (vız ın the small ether)’ 1 


SUTRA 17 


‘AND BHOAUSE IT IH WELL KNOWN ” 


Vedànta-pürijata-saurabha 


And because the word ‘ether’ 1s well known to be denoting the 
Highest Self as well,—as ın the passages “The ether, verily, ıs the 
revealer of name and form’ (Chand 81415), ‘All these beings, 
forsooth, arise from the ether alone’ (Chand 19 1 8),—the small ether 
18 none but the Highest Self 

Vedünta-kaustubha 


Again, the small ether should be understood to be none but the 
Highest Self Why? Because the word ‘ether’ 1s well-known to be 
denoting the Highest Self as well Where? In the passages ‘The 
ether, verily, 18 the revealer of name and form’ (Chand 8141), 
‘ All those beings, forsooth, arise from the ether alone’ (Chand 19 1) 


COMPARISON 
Srikantha 


Interpretation different, viz ‘Because (the Lord) 1s celebrated 
(in other Upanwads, viz Mahopanisad, Kaivalya upanigad and the 
rest), to be an object to be worshipped as abiding m the small lotus, 
(the small other 1s the Lord)’ 4 


1 Br B 1315, pp 8089 Part 1 
a 1815 pp 43978 Parið BB 1316 
a 


3 8 R Bh 
4 ŠK 1316 p 488 Part b 
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SÜTRA 18 


"Ir IT BE OBJROTHD THAT ON ACCOUNT OF A EEFHRENOR TO THE 
OTHER, (VIZ THE INDIVIDUAL SOUL), HH (IS THE SMALL ETHER), 
(WH REPLY ) NO, BECAUSE OF IMPOSSIBILITY " 


Vedànta-párlijata-saurabha 


If 1$ be objected that “ on account of a reference” to the individual 
soul as well m the middle of the text about the ‘small one’, viz in the 
"This serene bemg having arisen from this body, having 
attamed the form of highest hght, 1s completed ın its own form This 
18 the soul, said he’ (Chind 8341), let the mdividual soul be the 
‘amall one',— 
(We reply ) ‘no’, “because of the mposability ” of the qualities 
of freedom from sins and the rest,? on the part of the individual soul 


Vedinta-kaustubha 


If1t be objected that “ on account of a reference " to the individual 
soul by the term ‘serene bemg m the middle of the text about the 
small ether, viz m the passage “This serene bemg, having armen 
from this body, having attained the form of highest light, 18 completed 
mitsown form ‘Thisis the soul, said he This1s mmortal, fearless’ 
(Chind 8 3 4), let “him” alone be the small ether,— 

(We reply )‘No’ Why? ‘Because of 1mpossibility", 16 because 
the above mentioned qualities of freedom from sms and the rest are 
imposable on the part of the individual soul 


SUTRA 19 


“Ty If BB OBJEOTED THAT FROM WHAT IS SUBSEQUENT, (THE 
INDIVIDUAL SOUL MAY BE MEANT HERE), (WE REPLY ) BUT (THAT 
SUBSEQUENT PASSAGE REFERS TO THE SOUL SO FAB ONLY) IT HAS 
ITS RBAL NATURE MANIFEST ” 


Vedinta-pairijita-saurabha 


If tt be objected that “from what 1s subsequent", 1e from 
Prajápata's statement referrmg to the mdividual soul, the eight fold 


18 R Bh, SE, B 3 Vide Ohind 815 
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qualities of freedom. from ams and the rest are known to belong to 
the mdrvidual soul as well, hence let 15 alone be the small ether, — 

We reply The Highest Self, endowed with the above mentioned 
qualities and having His real nature ever manifest, 18 the ‘small one’ , 
but not the individual soul, having its real nature manifest! (not 
always, but only during release) 


Vedünta-kaustubha 


Here the word ‘small’ 1s to be supphed from the mam, aphoris&m,? 
and the words ‘he, no’ from the precedmg one? If it be objected 
This 19 impossible “From what 18 subsequent” to the doctrine of 
the ‘small’, 1e from the statement of Praj&pati, the mdividual soul 
should be known as endowed with the attributes of freedom from sms 
and the rest Hence, here too let ıt alone be the ‘small one’, endowed 
with the qualitaes of freedom from sms and the reat,— 

(We reply ) " No" There, viz ın the passage ‘Having attained 
the form of Highest light, ıt 13 completed ın zte own form’ (Chand 
834), the mdividual soul which has its real nature manifest, 18 
mtended to be designated The word “but” (m the sūtra) clearly 
indicates the great difference between that which has rta real nature 
manifest and the ‘small one’ the real nature of which 18 ever unveiled 
and which 1s ever beyond the conventional distinctions of bondage 
and release Thus the statement of Prajāpatı (Chind 871) teaches 
the individual soul as possessing the attributes of freedom from. sims 
and the rest,—the soul which has 1ta real attributes concealed by the 
states of waking and the rest, rooted on karmas, meritorious or non 
meritorious, and existent from all eternity, and which has its real 
nature manifest through the attamment of the Highest Self, caused 
by meditation on Him But the text about the ‘small one’ (Chand 
8 1 5) teaches the Highest Self as posseasing the attributes of freedom 
from sins and the rest,—the Self who has His nature and attributes 
ever manifest, and who 18 denoted by the term ‘small ether’ 3 


1 The contrast 1s between the niydvirbAüia evaripa Poramdiman and the 
auwrbhitia svariipa jivdiman See V K below 

2 Vix Br Sa 1314 3 Vis Br Bà 138 18 

* That the Highest Self um always possessed of the attributes of freedom 
from mns and the rest while the individual soul 18 not always possessed of them, 
but only when ite real nature comes to be manifested Hence the small one’ 
which 18 always posseased of these attributes cannot be the mdzvidual soul 
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The meanmg of the sormtural text (Chand 8 3 4) 1s as follows 
Just as the eye,—enveloped m deep darkness and hence unable to 
perform 1ts own speaal function of makmg known objects like clothes, 
ornaments and the'rest,—havmg attamed the ever unenveloped sun, 
1 completed ın its own form and able to perform its own special 
fonction of mamfestang its own objects,—so the individual soul, 
‘having attamed’, 16 having completely attamed, near rtaelf, the 
‘highest’, 10 the Bemg different from the sentient mdividual soul 
and the non sentient, "hght', 1e the real nature of the Whole the 
revealer of all, 18 ‘ completed.’ In its real nature as knowledge, different 
from the body, the sense organs and the rest and endowed with 1ta 
own blise,—as such ıt 18 said to have 1ta real nature manifest (Avir 
bhiita svarüpa) The word 'Avirbhüte svarüpa' 18 to be explamed 
as ‘one whose real nature has become manifest’ Moreover, as ‘bemg 
a bridge’, ‘bemg the hmitary support of all worlds’, and ‘bemg the 
controller of the sentient and the non sentient’ are not possible even, 
on the part of the individual soul which has ite real nature manifest, 
so the small ether can never be supposed to be the individual soul 
In the dootrme of the ‘small’ (Chind 8 1 5), the attributes of freedom 
from sins and the rest, which are special to one who has this real 
nature ever manifest, are mentioned, while m the doctrine taught by 
Prajāpatı (Chind 871), only those that are special to that which 
has it9 nature manifest (and not ever manifest) Henoa, the reason 
“because of imposmbilty’ (mentioned in Br Si 1318) remams m 
force 


COMPARISON 
Samkara 


Interpretation different, viz "If ıt be said , (then 
we reply) No, but (the passage ın question refers to the soul only so 
far) as ita real nature haa become manifest (Le so far ıt has become 
Brahman)! Thus, accordmg to Samkara, the statement of Prej&pata 
(Chind 8171) does not really refer to the mdividual soul, but to 
Brahman, Aocordmg to Nimbürka, however, as we have seen, it 
refers to the freed soul, which too 18 different from Brabman 


18B 1819 pp 333 et seg 
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Bhaskara 


He, too, points out that the statement of Praj&pati does not refer 
to the individual soul as such, but to the soul which has become the 
Supreme Soul in nature ! 


SÜTRA 20 
*" AND THE RHFERENOH HAS A"DIFFHRENT PURPOSE ” 


Vedünta-pürljüta-Saurabha 


“The reference" to the mdividual soul 1s for showing that the 
Supreme Soul is the cause of the manifestation of the real nature of 
the mdividual soul 

Vedünta-kaustubha 


To the objection, viz If the small ether be the Supreme Soul 
having His real nature ever manifest, then the referenoe to the mdivi 
dual soul in the text about the ‘small one’, viz ın the passage ‘Now, 
this serene being, having arisen from this body’ (Chand 834), 
must have & purport,—the author replies here 

The word “and” (m the sūtra) mnphes possibility Just as on 
attamung the sun, the eye, overpowered so long by darkness, 13 com 
pleted m 1ta real form, so on, attammg the highest hght, 1e the small 
ether, the dividual soul, having so long its real nature and qualities 
like freedom from. sins and the rest hidden by the beginningloss may, 15 
completed ın rites own special form Thus, the reference to the individual 
soul m the statement of Praj&pati 18 sumply for showing that the small 
ether 18 the cause of the manzfestation of the real form of the dividual 
soul, and not for proving that the small ether 1s the mdividual soul 
rtaelf 

COMPARISON 


Samkara and Bhüskara 


Interpretation different, viz ‘And the reference (to the individual 
soul) has & different purpose (viz the determming of the nature of 
Brahman)’ According to Nimbürka, however, as we have seen, 


1 Bh B 1319 p 58 
28B 1820 p 339 Bh B 1820 p 58 
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the purpose 1s to show that Brahman 1s the cause of the manifestation 
of the real nature of the soul 


SOTRA 21 


“Ip IT BE OBJHOTED THAT ON AOOOUNT OF THE SOBIPTURAL 
DHOLARATION OF WHAT IS SMALL (THH LORD IS NOT THH SMALL 
ETHER), (WE REPLY ) THAT HAS BEEN SAID” 


Vedünta-parijata-saurabha 


“If 15 be objected. that on account of the serrptural declaration 
of what is small ”, the all pervaarve Bemg cannot be understood here,— 
(we reply ) the answer to this has already been given 1 


Vedanta-kaustubha 


* If ıt be objected that on account of the scriptural declaration 
of what 1s small ” m the passage ‘Small 1s the ether within 15^ (Chand 
811), let the individual soul alone, which i8 atomic m, size, be the 
‘small one ’,— 

(We reply ) The answer to this has been given under the aphonam 
‘Because (Brahman) 1s to be conceived thus, as m the case of the 
ether’ (Br Si 1 27) 


SUTRA 22 
" AND BHOAUSE OF THE IMITATION OF THAT ” 


Vedünta-pürijáta-aaurabha 
"And because of the imitation,” “of that", 1e of that which 
has rta real nature ever manifest, m accordance with the passage 
"He alone shmmg, everything shines’ (Katha 515, Mund 2210, 
Svet 614%), the mdividual soul, the mutator, cannot be the ‘small 
one’, having ite real nature ever manifest 


Vedünta-kaustubha 


The author says that for this reason, too, the mdividual soul 1s 
not the small ether 


1 Vide Br §i 127 2 Š, Bh 
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Because of the 1mitation “of that", 1e of the small ether having 
the eight fold attributes ever manifest, by that which has its attributes 
of freedom from mma and the rest manifest (and not ever manifest) 
the ‘small one’ 18 none but the Highest Self Just as in the Mundaka, 
declaring the imitation of the Lord by all ın the passage ‘He alone 
shining, everythmg shines’ (Mund 2210), and declarmg further 
that everything 1s to be manifested by the Lord m the passage 
‘Through his hght all this shines’ (Mund 2210), all thmgs which 
are imitators and objects to be manifested cannot be the object which 
18 imitated and the object which manifests,—so the individual soul, 
mentioned by Praj&pati, and an 1mrtator, cannot be Brahman, denoted 
by the term ‘small’, and object to be imitated 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, viz according to them, the sütras 22 23 
form. a new adbikarans, designating that the passage Mundaks 2 2 10 
refers not to a lummous substance, but to the Supreme Soul! But 
according to Nimbirka, they form parte of the preceding adhikarana, 
setting forth additional arguments as to why the ‘small ether’ 18 none 
but the Supreme Soul 


Ramiünuja, Srikantha and Baladeva 


According to all, the word ‘anukrteh’ means “because of mmi 
lanty’ That ıs, the mdividual soul 18 not the ‘small one’ or Brahman, 
because 16 18 only sumular to Him 3 


SUTRA 23 
" MOREOVER (THIS Is) DECLARED BY SMRTI ” 3 


Vedinta-pirijata-saurabha 
Also Smrti declares ‘They have come to attam equahty of 
attributes with me’ (Gtt& 14 2 4) 
18B 1322,pp 340ff Bh B 1322 pp DB ef seg 
s Ért B 1321 p 319, Parb 1, Tad anukdras iat sümyam"' 


SK B 1831 pp 4445 Parb 5, GB 1822 
3088 ed,p 16 reads Ap amaryyate 4K, B 
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Vedünta-kaustubha 


Smrti declares the equality of the mdividual soul, freed from all 
bondage, with the Supreme Soul, ın the passage ‘They have come 
io attam, equality of attributes with me’ (Gité 142) Hence, ib 18 
estabhshed that the small ether 1s none but the Supreme Soul 


Here ends the section, entitled ‘The small’ (5) 


COMPARISON 
Samkara and Bhüskara 


Reading different, viz ‘Api oa smaryyate’ Interpretation 
different, viz —‘ Further, Smrta (viz Git&é 1512, eto) declares (the 
Soul to be the cause of the manifestation of all)’ 1 


Rümanuja and Baladeva 
Reading ‘ Api smaryyate’ 2 


Srikantha 


‘Apl ca amaryyate’, 1e ‘Moreover Smrti declares 
(that the Lord 1s to be meditated on as abiding 1n the heart lotus 3)’ 


Adhikarans 6 The section entitled ‘What is 
measured’ (Bütras 24 25) 


SUTRA 24 


" Ow ACCOUNT OF THE TEXT ONLY, WHAT IS MEASURED (IB THE 
LOED) » 
Vedünta-párijáta-saurabha 


«What 1s measured",16e what 1s of the size of a thumb, 18 none 


but the Highest Person, '' on, account of the text" ‘The Lord of past 
and future’ (Katha 4 13 4) 


18 B 1838 p 348 Bh B 1823 p 59 
2S B 1323, p 318, Pert 1, GB 13 23 
a SK B 1328 p 445 Part 5 

tÉ R Bh, ÉK B 
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Vedanta-kaustubha 


Thus, ıt has been, established that Brahman is to be meditated 
on as the ‘small one’ Now, the author points out that Brahman 
18 to be meditated on as of the size of merely a thumb 

In the Katha valh, we read "The Person, of the size of merely 
a thumb, dwells m the midst of the soul’ (Katha 412), agam ‘The 
Person, of the sıze of merely a thumb, smokeless like hght’ (Katha 
418) agam ‘The Person, of the mze of merely a thumb, the inner 
soul, 15 ever seated m the heart of bemgs’ (Katha 617) Here, a 
doubt arses as to whether the Person of the size of merely a thumb 
1s the mdividual soul or the Highest Person The prima face view 
18 a8 follows The Pergon of the size of merely a thumb 1s the mdividual 
soul in accordance with the Svetüévatara text, viz ‘The lord of the 
vital breaths, who 1s of the size of merely a thumb and of a form like the 
sun, moves about through his own works’ (Svet 5 '7d-Sa), as well as 
In accordance with the Smyti passage, viz ‘Then Yama drew forth, 
by force, from the body of Satyava&na, the person, of the size of merely 
& thumb, tied to the noose and brought under lus control (Mahé 
3 16763 1) 

With regard to this, we reply “What 1s measured ”, 16 the 
Person of the size of merely a thumb, mentioned in the Katha valh, 
1 none but the Supreme Soul Why? “On account of the text", 
1e on account of the text ‘The lord of past and future’ (Katha 
413) The sense 1s this Although ‘bemg of the mze of merely a 
thumb’, mentioned ın the above Scnpture and Smrti texte, 1s here 
perceived to be a characterstic mark of the individual soul, yet that 
mark 1s set aside,*—this 15 the sense 

If ıt be objected It bemg ımposmıble for the mduividual soul, 
which 18 by nature atomic in mze, to be of the size of a thumb, and 
there being the mark ‘tied to the noose’, the individual soul can, be of 
the size of merely a thumb only if 1te subtle body be meant 3 But ıt 


1 P 806 lme 5, vol 1 

3 That ıs, although ın the above scriptural and Smptr texte the mdividual 
soul hag been demgnated as of the mee of a thumb yet in other numerous passages 
1b 1a demgnated as of the mze of an atom merely Hence the above desorption 
18 Beb aside 

3 That is mnee the mdividual soul cannot be of the mze of a thumb being 
declared to be aforma in mze the designation of 1b as of the size of & thumb merely 
means that ita subtle body 1s so and not that ıb ıtaelf 19 so 
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1s zmpossible for Brahman, the topic of discussion, to be of the size of 
merely a thumb, even though repeatedly taught by Sar:pture,— 

(We reply ) No, 1b bemg possible for Brahman to be so, 1n accord 
ance with the wish of His devotees, and on account of His connection, 
with place (viz the heart) With regard to this pomt, a preceding 
aphorism (viz Br Sü 127) may be consulted Moreover, on account 
also of a text referrmg to the Person, of the mze of merely a thumb, 
viz ‘Let one draw him forth from his own, body with firmness, as a 
pith from a reed Let one know him’ (Katha 617), the Supreme 
Soul alone 18 of the mze of merely a thumb Thus, the meaning of 
the text 1s as follows The 1ndrvidual soul, entitled to know Brahman, 
the agent, endowed with a nght discrmimation between the soul and 
the non soul,—implied by the phrase ‘from hu own body’,—should 
draw forth’, ie should hft up or put outade,—through mtense 
prayer agam,— him’, 1e the Person of the mze of a thumb, the 
object and known first through meditation to be within the heart, 
‘from his own body’, 1e from the body known as his own, ‘as the 
pith from a reed’, then ‘he should know him with firmness’ If this 
be so, the Person of the mze of merely a thumb, the object to be 
worshipped, must be other than the worshipper himself 


SUTRA 25 


** But (TEB LORD IS SAID TO BE OF THA SIZE OF MERELY « THUMB) 
IN REFERENOH TO THE HHART (OF MEN), BECAUSE MEN (ALONG) 
ABE ENTITLED (TO SoRIPTURE) ” 


Vedinta-parijata-saurabha 


The Lord can very well be of the size of merely a thumb, “m 
reference to the heart” of the worshippers To the objection, viz 
‘The size of the heart m anmals being not fixed, how can Brahman 
be of the size of a thumb ın reference to the heart *—the author 
rephes *'' Because men (alone) are entitled (to Scripture) ” 


Vedünta-kaustubha 


The author 1s Justifymg the contention that Brahman can be 
of the mze of merely a thumb 


12 
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Even an all pervasive Bemg can, be of the size of merely a thumb, 
‘Cwith reference to the heart", 16 with reference to the heart, or 
the heart lotus which 1s of the size of merely a thumb, of His own 
devotees, devoted to Him alone and to none else The sense ıs that 
this designation 1s mdeed proper like the demgnation of the Lord as 
‘one who makes three strides’ (Trivikrama), ın reference to the three 
worlds 1 

Or else, (an alternative explanation of the word “ hrdyapekga- 
yä”) 

As from. the word “ heart ” (“ hrd ”) alone the size of that which 
18 within ıt (viz the Lord) 1s known, the words “ın reference to” 
(“apekgay6”’) are to be understood as ‘m reference to the 
worshippers’, 16 m, accordance with them wish ? 

To the objection, viz As the size of the heart differs m, accordance 
with the difference of hving creatures, the text about (the Person of 
the awe of merely) a thumb cannot be explamed in reference to the 
heart,—we reply ‘‘ Because men (alone) are entitled’ to Sormpture 
This 1s the meanmg 3 ‘That to which men are entitled’ (make 
' manugy&dbakhre ’), ‘the state of that’ (make ‘manugyidhikiratva’), 
on account of that (make ‘manusyidhbikaratvat’) The meaning of the 
Baripbural text concerning (the Person of the mze of merely) a thumb 
18 explicable m reference to the heart of men Although Scripture 
18 of a universal application,“ yet as men alone can be worshippers 
and seekers, they alone are entitled to ıt Hence, no contradiction 
arises here even if the hearts of elephants and lice be not of the size 
of merely a thumb, as they are not entitled to works enjoined m, Scrip 
ture and Smrti, as estabhshed ın the sixth chapter, determming the 
conditzons of bemg entitled to sacrmfices and so onë "Thus, xt 1s 


1 Trwikrama 1s an epithet of Fimu, who paced the three worlds 1n three 
steps m His Vümana or Dwarf incarnation The sense s that just as tho all- 
pervading Lord 1s said to have three strides only so He may be said to be of the 
gue of a thumb only 

3 [e the Lord manifesta Himself as of the mze of a thumb to please his 
devotees 

3 The compound manugyddhwtdraied: 18 to be explamed ag follows 

& ‘That i8 sormptural mandates are to be followed by all 

5 Vide Pü Mi Bü 6145 pp 504-7 Part 1 
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established that the Supreme Soul alone 1s the Person of the mze of 
merely a thumb 


Here ends the section entitled ‘What 1s measured’ 1 (8) 


Adhika&rana"7 The section entitled ‘The deity’ 
(SSaitras 26-30) 
SUTRA 26 


" EVEN THOSE WHO ARE ABOVE THEM (IE MEN) (ARE ENTITLED 
TO THE WORSHIP OF BRAHMAN), (SO) BADARKYANA (HOLDS), 
BEOAUSH OF POSSIBILITY ” 


Vedanta-parijita-saurabha 


The gods and the rest also, who are above men, are entitled to 
such & worship of Brabman,—so thmks the reverend ** Büdarkyana ” 


Vedünta-kaustubha 


It has been said 1n the last section that the text about the Person 
of the size of merely a thumb 1s exphoable in reference to the heart 
of men, as men are entitled to Serrpture Now, madentally, the 
question, as to whether or not gods too are entıtled to the worship of 
Brahman, 1s being considered 

In the Brhadiranyaka, we read “Whoever among the gods was 
awakened. to this, he alone became that, hkewise among the sages’ 
(Brh 1410) (The sense w ) Whoever among the gods, and srmilarly 
among the sages ‘was awakened’, 1e directly peroerved Brahman, 
‘he alone’ attained the nature of Brahman Here, on the doubt, 
viz whether or not the gods are entitled to the worship of Brahman, 
which is & means to attammg His nature, if the suggestion be As 
men are entitled to Scripture, and as Indra and the rest are moapable 
of practasmg meditation,—seemg that they, whose bodies consist of 
sacred texte, are not possessed of physical bodies,4—the worship of 
Brahman is not possible on the part of the gods,—we reply Such a 
worship of Brahman 18 possible on the part of gods as well, who are 
“above” men,—so the reverend “ Badariyana’”’ thmks Why! 


1 The section entitled What is measured’ is resumed m sūtra 1 8 40 
2 That is, m order that one might carry op medrtatien, one must have a 
phymeal body which a god lacks Hence a god cannot practise meditation 
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“ Qn account of posubibty," 1e because the worship and the like of 
Brahman, leading to salvation which 18 characterized by the attamment 
of Brahman and 18 preceded by the cessation of all retributive 
experience due to their own works, 1s possible on ther part as well 
Thus, although they have supermundane and celestial enjoyment, yet 
since such an enjoyment is subject to the faults of non permanency, 
surpassability and the rest, its cessation, one day or other, 1s possible, 
hence, & desire for salvation, too, 18 posmble on their part, by reason 
of their learning the unsurpassability, supreme blisafulness and perma- 
nency of the attamment of the nature of Brahman, and finally through 
this desire for salvation, a worship of Brahman, too, 18 possible on 
their part! there bemg proofs establishing their right to the worship 
of Brahman, viz the texts ‘For one hundred and one years, forsooth, 
Indra dwelt with Praj&ipati, praotimng chastity’ (Chind 811 3), 
*Venly, Bhrgu, the son of Varuna, approached his father Varuna, 
(with the request) “Sr, teach me Brahman” ’ (Tart 311) and so 
on Similarly, corporalty, too, 13 possible on their part ın accordance 
with text about the evolution of name and form,* as well as 1n accord- 
ance with sacred formule, explanatory and glorificatory passages and 
tradition 3 Thus it 1s declared by Scripture “When about to say 
* vagat", he should meditate on that deity for whom the offermg 1s 
taken’ (Ait Br 1184) Here, no meanmg of the text being posable 
unless the god referred to, be possessed of a body,5 the god must be 
understood to have a body In tradition too, the sun, the moon, 
Vasu and the rest are well known to have bodies The sons of Kunti 
were born from gods like Dharma and the rest, possessed of bodies ? 


1 That m, jusb as m the cage of a man, the non permanency of the earthly 
enjoyment leads him to seek for salvation, which yields a permanent frmt and 
that agam, leads him to worship the Lord as a means thereto so exactly the 
non permanency of the heavenly enjoyment leads a god to seek for salvation, 
which leads him to worship the Lord 

3 Vide Chünd 68 2-4 5 Mantras artha-»Ida and si3Adsa 

4 Ananddérama ed p 305 

Those are manira and ariha vada 

5 Because we cannot meditate on the deity unless he possesses a body 
To med:tate 1s to meditate on a certam definite form Of Sti B 1825 Na 
hs mrcwega-devata diwam adhurchat ' 

6 Kuni, the wife of Pandu, had with hus approval, three sons, Y'udAwguara, 
Bhima and Arjuna, by the three derties, Dharma, Vdyu and Indra respectively 
Vide Mahi. 1 4760 ef sg (chap 128), pp 174 ei seg, vol I 
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In the Purünaa, too, there 18 a multitude of legends of various kinds 
about them, possessing bodies The verses from those chapters are 
not quoted here for fear of moreasing the bulk of the book 


SUTRA 27 


“ IF Tr BH OBJHOTED THAT (IF THE GODS BE POSSESSED OF BODIES) 
A GONTERADIOTION WITH REGARD TO WORKS (WILL RESULT), 
(WE REPLY ) NO, BECAUSE OF THE OBSERVATION OF THE 
ASSUMPTION OF MANY (BODIES BY THA GODS, BTO )" 


Vedánta-pàrijáta-saurabha 


If ıt be objected Since the worship of Brahman 18 not possible 
without a body, their corporality must surely be admitted But if 
that be so, 1t will grve rise to a “ contradiction with regard to works ”’,— 

(We reply ) ‘‘no” such objection can arse Why? “ Because 
of the observation of the assumption” aumultaneously of many bodies 
even by one and the same deity 


Vedünta-kaustubha 


If ıt be objected Although, the corporality of the gods, as of us, 
18 an Inevitable conclusion, as the activitaes 1n connection with the 
repeated practice of ‘hearing’, ‘thmking’ and ‘meditating’ are posable 
only on the part of one who 18 endowed with & body, sense organs and 
mind, and aa in that way alone it 18 possible for them. to be the bene- 
factors of sacrifices, through ther actual presence, lie sacrfiomg 
priests and the rest,.—yet if they be possessed. of bodies, there will 
be “a contradiction with regard to works", viz sacrifices and the 
reat, since the simultancous presence of one body (1e of one god) 
in many sacrifices 1s 1mpossible,2— 

(We reply )'!'No" Why? "Because of the observation of many 
worships "5 “ Many”,1e of various forme, '* worship ”, ‘‘ on account 


1 That 19, if gods be possessed of bodies, then they may themselves be 
present at sacrifices like the priests and conduce to their proper performance, 
eto 

® That is, one and the same god 1s aunultaneously mvoked 1n many sacrifices 
but evidently he cannot be gmnultaneously present m many places 

8 The compound *anska-pratywpaiter daréáandt 1s explained as follows 
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of the observation of that’ Thus, just as one and the same 
teacher 18 found to be saluted simultaneously by many saluting dis 
ciples, Just; as one and the same sun 38 found to be worshipped simul 
taneously by many worshippmg men, so there 15 no inconsistency 1n 
supposing that different sacrificers offer their own objeota to one and 
the same corporal deity who abides m his own place Hence no 
harm 1s done to sacrifices 

Or else, there may be another construction of the phrase “ aneka 
pretipatter daréanšt™ If 15 be objected that there will be '*& oon 
tradiction with regard to works" jin the stated way,—(we reply ) 
“No” Why! “On account of the assumption of many ",1e on 
account of the assumption of many forms, or on account of the 
attamment of many bodies, by one and the same person who 18 
perfected by Yoga Why? '*Beoause of the observation” of ıt 
in Scripture Thus, in the Mokga dharma,! a question being put 
forth concerning the S&nkhya and the Yoga thus ' '' Reverend father, 
1t behoves you to tell me ın particular about the Simkhya and the 
Yoga Everything, O knower of sacred duties, 1s known to you, 
O best among the Kurus”!’ (Mah& 12110872), the text, having 
set forth an eulogy of the Simkhya and the Yoga, goes on ' “‘ Those 
who &re endowed with the power of the Yoga and are self controlled 
and majestic, enter, O Partha, through Yoga mto Praj&patis, sages, 
gods and the great elements Neither Yama, nor the angry Antaka,® 
nor the supremely mighty Mrtyu lords it, O king, over the Yoga of 
unmeasured might A yogin, O mghtiest of the Bh&ratas, can, by 
reason of attaming strength,‘ create many bodies for himself, and 
move about the world by them all By some he may attam (ie 
enjoy) objecta, by others, he may practise a severe penance, and he 
may again contract them, as the sun does the multitude of ita rays’ 
(Mahe 12 11060—84 5) 


1 Name of a section of the twelfth book of the Mahdbhdraia, from chap 174 
to the end 

2 P 704, hne 27 vol 3 

3 Name of Yama, the god of Death 

4& Here the éair-sufflx implies reason 

5 P 755, unes 20-28, vol 8 
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SUTRA 28 


" Ir IT BH OBJECTED THAT (A CONTRADICTION WILL RESULT) WITE 
RHGAERD TO WORD, (WE REPLY ) NO, ON ACCOUNT OF THR ORIGIN 
(OF HVERYTHING) FROM IT, ON ACOOUNT OF PEROEPTION (IE 
SOBRIPTUERE) AND INFERENCE (I3 Smart)” 


Vedanta-parijita-saurabha 


If ıt be objected that xf the corporahty of the gods be admutted, 
a contradiction will result wrth regard to the Vedio words denoting 
them, aa these words will become meanmgleas prior to the origin of 
the objecta (viz the gods) denoted by them and subsequent to ther 
destruction,— 

(We reply ) No such contradiction results, “on account of the 
ongin" of the objects (viz the gods and the rest) ‘from ıt”, 16 
from the words alone, denoting eternal prototypes or forms, and 
serving as reminders to the thought of Praj&pati, mm accordance with 
the followmg scriptural and Smyti texta ‘He evolved name and form 
by means of the Veda’ (Tait Br 2623 4),‘A celestial word, without 
beginmmg and end, eternal, and composed of the Vedas was omitted 
by the self born in the beginning, whence proceeded all activities’ 
(MahA 12 8534 3) 

Vedünta-kaustubha 


Here, the word ‘contradiction’ 1s to be supplied from the preced- 
ing aphorism If it be objected Very well, there may not be any 
contradiction, with regard to works if the gods be possessed of bodies, 
still there may be contradiction ** with regard to the words” denoting 
gods and the rest, 1e with regard to the Vedic forms That 1s, on 
account of the non eternity of the bodies of the gods,—they bemg 
due to karmas—as well as on account of the eternity of the Vedic 
texts, the eternal relation between a word and ite meanmg will be 


1P 275 Ime 9 vol 3 Reading rüps 
R, SE 
2 P 666, ime 22, vol 8 
Š, R, Bb 
Reading Anddt-nidhand exdyd ' Vatgavsüs ed reads ‘Andadt- 
mdhand vidyd Adau deva-mayi vidyd P 1695, vol 2 


Sumbara, Rámünuwa and Bhdskara too read Anddi-madhaná niyd 
hike Nimbürke 


[sc 1 3 28 
184 VEDANTA KAUSTUBHA ADH 7] 


mnpossble, and hence a contradiction will result between the object 
which 1s limited m tme and the word which 18 true for all times 
If ıt be said that owing to the force of the word, the object too 1s 
eternal,--then a contradiction will result with regard to the texte 
which prove its non eternity if rt be said that for the sake of the 
object, the word 18 non eternal,—then there will arise a contradiction 
with regard to the texts which prove its eternity — 

(We reply )‘‘No” There 1s no contradiction with regard to 
the word as well Why? ‘On account of the ongm from ıb”, 16 
on account of the origin, or the rise, of the gods and the rest from this, 
1e from the Vedio words, denotmg the eternal prototypes of gods, 
etc and serving as a reminder to the thought of the creator regarding 
the forms of gods, etc to be created at the time of each particular 
creation Thus, when a certain great personality, who has accumulated 
a mass of ment and desires to become Praj&pati, comes to attam 
lordahip through the grace of the Lord, he 3s called ‘Prajipaty’ At 
the tame of creation when individuals like the former gods and the 
rest are no more, Prajipata, having learnt the Veda m a manner to 
be designated hereafter! and having apprehended, like a man arisen, 
from sleep, the particular prototypes of the gods and the rest by 
means of the lamp like Veda, 1e from the Vedio words alone which 
denote those particular prototypes, creates the later gods, etc 1n 
accordance with those prototypes Hence there is no room for the 
alleged contradiction, 

If ıt be objected What proof 1 there that Prajipat: creates 
objects after havmg known them particular forms from the Vedio 
words t—we reply “ On account of perception and inference " ‘‘ Per- 
ception ” means Saripture, smoe 15 18 mdependent of any other proof 
“ Inference ” means Smrti, moe 1t demonstrates the meaning of Sorip- 
ture,—on account of these two, 1e on account of Sempture and 
Smrti First, the scrrptural passage w the following, viz ‘Prajāpatı 
evolved name 8 and form the existent, and the non existent, by means 
of the Veda’ (Tex Br 2028), hkewise ‘He uttered “ bhiir’’, he 


1 Vide Br Bu 1 $80 

3 That is when a man armea from sleep at night he can see nothmg until 
he lights a lamp Similarly ab the begmning of creation the creator knows 
partucular objecta from the lamp like light of the Veda, 16 knows the forms of 
those objecta and creates tham anew accordingly 

3 The text omite ‘nda’ 
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created the earth’ (Tart 22421), ‘He uttered ‘‘bhuva”, he created 
the ether’ (Tat Br 22423232) and so on The Smrti passage 15 
contamed in the Moksadharma 9, and begmnmg ‘The sages read 
the Vedas day and mght by penance’ (Mahi 12 85330 4), continues 
‘A celestial word, without begmnmg and end, eternal and composed 
of the Vedas, was emitted by the self born m the beginnmg, whence 
proceeded all activities 5 The Lord created the names of the sages 
and the creations which are m the Vedas, as well as the various forms 
of bemgs and the procedure of acta, from the Vedio words alone m 
the beginung At the end of the mght, the Unborn One bestowed 
the names of sages and the creations which are m the Vedas to others 
The thmgs that are celebrated m the world, namely, difference of 
names, austenty, work and sacrifice’ 6 

Similarly, there are other passages, viz ‘In the begining the 
Supreme Lord created the names and forms of bemngs, as well aa the 
procedures of actions, from the Vedic word alone’? (VP 1502), 
‘In the beginning, he created the names and actions of all as separate, 
as well as the different established orders,9 from the Vedic word 


alone’ (Manu 1 21 °?) and go on 10 


L1 P 195 hnses 7 8 vol 2 2 Op ov lines 0 10 
3 Bee footnote 1, p 182 4 P 8608, line 22, vol 3 
5 For correct quotation, see footnote 2, p 183 
8 P 666, lmes 23-26 vol 3 
Reading ‘Nama rüpaA oa bhitdndm karmandaA oa pravartayan 


Vangavin ed reads provartanam eujdidindm 
P 1685, vol 2 
? P 50 
Varant readmgs Devidindm cakdra sal. 
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10 The gum and substance of the argument 1s as follows The prma famea 
view is that if the gods be possessed of bodies, then, since these bodies, are non 
eternal the gods must be so But the Vedic words which denote the gods are 
eternal Hence there cannot be any eternal connection between the non eternal 
gods and the eternal Vedio words,1e these Vedic words cannot denote gods and 
the rest and must be meaningless 

The answer to this objection 18 as follows The individuel gods are deed 
non eternal but this does not prove that the eternal Vedic words are meanrmglesa 
for what they denote 18 not the indiidual (vyakis) which ia non eternal but the 
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SUTRA 29 
* FOB THIS VARY REASON, THE ETERNITY (OF THE VEDAS FOLLOWS) ” 


Vedinta-parijita-saurabha 


The creation by Prajāpatı 1s preceded by the (Vedic) word 
<: For this ” reason the '* etermty ” of the Veda 18 established 


Vedanta-kaustubha 


Having apprehended the objection, vz In spite of the eternity 
of the Veda,—it not bemg mentioned as something oreated,—the 
Vedio words, denoting the forms of gods and the rest, are concerned 
with non eternal objects, and having removed the consequent false 
notion regarding the non eternity of these as well, the author w 
confirming, incidentally, the eternity of the Veda 

** The eternity " of the word, 1e of the Veda, follows “for this 
very reason", 1e also because of ite priority to the creation by Pre- 
jJápati Words like ‘Vaisvimutra’, ‘Kathaka’ and so on etymologically 
mean simply what has been uttered by them Thus ‘what has been 
said by Viáv&mrtra is Vaisvimitra’, ‘what haa been said by Katha 
18 Kéthaka’, and so on At the end of the universal dissolution, 
Prajipati, having conceived the forms, powers and the reat of Viávü 
mitra and others from the Vedic words ‘Viévimuitra’, eto mentioned 
in texts lke ‘He chooses the maker of sacred formula’, ‘This 1s a 
hymn of Visvimitra’ (Tart Sam 5282) and so on, and having 
created them as endowed with those particular forms and those parti 
cular powers, appoints them to the task of revealing those particular 
sacred formuls (mantras) 

Thus given the powers by hım, they too, having practised suitable 
penanoes, read the sacred. formuls,—which, form portions of the Veda, 
whioh are eternally existent, and which were revealed by Viévaimuitra 
and others of former ages,—perfect ın their sounds and accents without 
having read them or learnt them from the recitation of a teacher 


type (dkris) which w eternal It xs ın accordance with these eternal types, 
denoted by the eternal Vedic worda, that the non eternal individuals are created 
anew &b the beginnmg of each creation. 

1 That is mince the Vedio words denote non eternal objects ıt might be 
thought that these words themselves are non eternal 

2 P 24 lmea 21 22 vol 2 d 
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As such, though they are makers of the sacred formuls, the eternity 
of the Veda 18 perfectly justifiable 1 


SUTRA 30 


‘AND ON AOOOUNT OF HAVING THE SAME NAME AND FORM, 
(THERE IS) NO CONTRADICTION EVEN WITH REGARD TO THE 
EBOUREHNOE (OF THE WORLD), ON ACCOUNT OF PERCEPTION (IH 
SagrPTURH) AND ON AOOOUNT oF ÑMRTI ' 


Vedünta- parijata-saurabha 


Thus, there 1s “no contradiction even with regard to the recur 
rence ”, or the creation and destruction of the materal world Why 1 
Because the objecta which are to be created m the beginning of each 
age have the same names and forms as those in the past ages, “on 
account of perception ” (1e scriptural text), viz ‘The creator fashioned 
the sun and the moon as he did before’ (Rg V 10 190 33), and ‘on 
account of Smrti’, viz ‘Just as the various signs of the seasons are 
seen to be the very same ın their regular recurrence, so are the beings 
1n the successrve ages’ (V P 15 643) 


1 That w, the Vedic maniras are said to be composed by different sages like 
Vasedenira and ao on and hence ıt may be thought that these sages beng 
non eternal, the maniras composed by them must also be so, 1e the Fada 
must be non eternal But the fact w that the sages are not really the composers 
of the manirae, which are really eternal, but when they are said to be the composers 
of those maniras, 1b is mmply meant that they ubber ie reveal the eternally 
extent manira in different ages Thus, og Vidévdeira m one particular age 
ubters à manira which is then said to be Vasfedimsira Then ın course of time, 
Vasodmiura perabes, but the manira remams intact and m the next age a new 
Videdeniira 18 deputed to utter and reveal the very same manira and so on Thus, 
the manira itself remams unchanged from all eternrty, only rte revealers change 
from age to age Hence the Vedio maniras are really sternal and go us the Veda 

2 Pp 1484 
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Vedünta-kaustubha 


To the objection, vi; The view that Prajipat, having known 
the particular forms of object by means of the Veda,—in accordance 
with the maxim of a person arsen from sleep,—! creates them as he 
did before, fita ın the case of the periodical dissolution ? But since 
in the case of the total dissolution 3 there 1s destruction of everything, 
how can the priority of the Veda to creation be possible? How can 
also 1ts eternity be possible? How can again the world be preceded by 
16% The author replies here 

The word “and ” (m the sütra) 1s meant for removing the doubt 
The word “even” imphes possibilty That 18 to say, there 1s no 
contradiction whatsoever “even with regard to the recurrence” 
consisting m a oontinuous stream. of creation and dissolution of the 
material world, 1e with regard to the first creation at the end a 
great dissolution Why? “ On account of having the same name and 
form ” Thus, during the total dissolution, the Lord Vasudeva, the 
one mass of a multitude of attributes which are special to Him, eternal, 
infinite and natural, and possessing the sentient and the non sentient 
as His powers, having drawn ın all the effects, consisting m His own 
powers (Sakii) of the sentient and the non sentient, as a tortowe draws 
in ita lambs, and having placed them m Himself ın a successive order, 
opposed to that of creation, abides m silence, hkea boy who has 
gathered up lus toys — At that time, the Vedas, the objects denoted by 
them, as well as the forms of the latter, exist ın Him, all blended 
together with Him ‘Thus, the entre Universe always existe in 
Its cause, viz Vüsudeva or Brahman, possessing the sentient and the 
non sentient as His powers There is no such thing as absolute 
destruction, in accordance with the scriptural text '“ The exstent 
alone, my dear, was this m the beginning, one only, without a second ” " 
(Chind 621) That 1s, ‘My child!’ ‘the’, 10 the Universe, ‘was 
existent alone’,1e was non different from its cause, *1n the beginning’, 


1 See footnote 3, p 184 

3 Nawumthhba pralaya 

3 Prükria-pralaya 

Nawmithba pralaya means the dissolution of the three worlds when one day 
of the Käryya brahman or Heranyagarbha comes to an eand while prdkria pralaya 
means the dissolution of all objects together with the Kdryya brahman himself 
Vide Ved Pan, 7th chap for the four Innds of pralayas miya nawnihka, 
prükria and diyantska 
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1e prior to creation, and that, viz the cause, denoted by the term 
‘existent’, 1 ‘one only, without a second’ He w without an equal 
or a superior, indicated respectively by the words ‘only’ and ‘without 
a second’, and He 18 to be known algo as manifold by nature indeed, 
gmoe He 18 the substratum of the sentient and the non sentient which, 
are His powers ‘Dissolution means the existence of the effect m the 
cause 1n a subtle form, while creation means amply the manrfestation 
of such an effect At the end of dissolution, the omniscient and all 

knowing Lord, having wished first ‘“ May I be many "' (Chand 

628, Tart 261), having then separated the mass of enjoying souls 
and the objecta of enjoyment, so long merged ın Him as Hie subtle 
powers, having created all objecta from the mahat down to the four 

faced Brabm& aa He did before, having manifested the eternally 
existent Vedas, having taught them mentally to Brahm&, and having 
deputed him to the creation of the Universe, consisting of gods, men 
and the rest, as ıt was before, Himself exists as his (BrahmA'g) inner 
soul, as declared by the text ‘Having created ıt, he entered into that 
very thing’ (Tait 261) Brahmé too, who has attamed lordship 
through His grace, having apprehended their forma from the Vedic 
words, creates gods and the rest Aa such, there 1s no contradiction 
even with regard to the recurrence,—this 1s the sense Just m this 
oonmste the non human omgin of the Veda, ıt having an eternally 
existent form like the Supreme Brahman And ita eternity means that 
one, having remembered a partioular order of succession, through the 
mmpreasions generated m his mind by hus prior recitations of the Veda 
1n & fixed order, should recite the Veda 1n that very order ! 

If ıt be asked Whence 1s this known We reply “From percep 
tion and from Smrti” “Perception " means that which destroys the 
darkness of the hoart,1e Sanpture, wz ‘He who first creates Brahmi 
and he who, forsooth, delivers the Vedas to him, to that Deity, who 
13 the light of self knowledge, I, demrous of release, take shelter’, 
(Svet 618), smularly ‘The creator fashioned, as he did before, the 
sun and the moon, the heaven, the earth and the ether, and then the 
sky’ (Rg V 101908) There 1s a Smrt, passage as well, viz ‘Then 


1 That is the Veda 1m said to be apauruseya or of non human ongin and 
miya or eternal Now, the first means that the Veda w eternally extent and 
15 mmply revealed and not created, ab the time of each new creation The 
second means that ıt 1s recited m exactly the same order of succession m different 
ages all throughout 
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a lotus sprang forth from the navel of the sleeping Deity In that lotus, 
O holy one, Brahm& was born, fully versed m the Vedas and ther 
parts He was told by Him “Create bemgs, O highly learned one” I’ 
‘Just as the vanous signs of the seasons are seen to be the very same 
ın their regular recurrence, Bo are the bemgs 1n the successrve stages’ 
(VP 1504) ‘Whatever were the names of the sages and (ther) 
knowledge of the Vedas, the same the Unborn One gives to them when 
they are born at the end of the night Simularly, the past mdividual 
gods are equal to the present gods in names and forms’, and so on 
Hence, since the gods too may be seekers, there 18 nothing contradio 
tory ın ther bemg entitled to the knowledge of Brahman Therefore 
1t 18 established that the gods are entitled to the knowledge of Brahman 


Here ends the section entitled “The deity’ (7) 


Adhikarana 8 The section entitled ‘The honey 
and the rest’ (Sütras 31—38) 


OPPONENT'S VIEW (Bütras 31-32) 


SUTRA 31 


ON ACCOUNT OF IMPOSSIBILITY, (THE SUN AND THE REST HAVE) 
NO RIGHT TO THE (MEDITATIONS ON) THE HONEY AND THE REST, 
(so) JArwrwri (THINKS) ” 


Vedünta-páürljáta-saurabha 


It being imposable that the object worshipped can be the wor 
shipper himself, the sun and the rest are not entitled to the medita- 
taons on the honey, etc —so “ Jaxmini " thinks 


Vedanta -kaustubha 


Thus, 1t has been said that the gods are entitled to the knowledge 
of Brahman Now, the question 18 bemg considered whether or not 
they are entitled to meditations on the honey and the rest 

The meditation on the honey 1s mentioned in the Chandogya 
“This sun, verily, is the honey of the gods’ (Chand 311) and so on 
By the phrase “and so on” (m the sfltra) other meditations zn which 
the gods are the objects worshipped are to be understood Here a 
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doubt arisea, viz Whether or not the gods are entitled to the medi 
tations on the honey and the rest What is reasonable here? Gods 
lke the sun, Vasu and others have “no nght" to the meditation on 
the “ honey and the reat ”,—so the teacher ** Jammimi” thnks Why? 
' (n account of impossibility,” 16 because ıt 18 impossible that the 
sun and the rest which are accepted as the objecta to be worshipped 
in those meditations, can be themselves worshrppera 


OPPONENT'S VIEW (concluded) 
SUTRA 32 


* AND BEOAUSE OF (THBIR) BRING (WORSHIPPERS) WITH REGARD- 
TO THE LIGHT (I8 BBAHMAN)’ 


Vedünta-pürijüta-saurabha 


* And because of (über) bemg” worshippers *' with regard to'" 
Brahman, they are not entitled to the honey meditation and the reat,— 
this 18 the prima facie view 


Vedünta-kaustubha 


But xb 15 not to be thought that this bemg the case the gods are 
without a Lord, because then they, bemg all of & mutually equal 
status, will come to be annihilated through vying with one another, 
and also because the text ‘Through fear the sun arses’ (Tait 2 8 1) 
will come to be contradicted The factis that they are the worshippers 
of the Highest Self and are themselves worshipped by othera So, 
the opponent pointa out here The gods and the rest, who are the 
objecta to be worshipped in the honey meditation and the hke, bemg 
worshippers '' with regard to the hght",1e ofthe Supreme Brahman, 
are not to be taken as the worshippers in the honey meditataon, eto — 
this 1s the sense, as declared by the passage ‘That the gods worship 
as the Light of lights, as life, as immortal’ (Brh 4 4 16) 


COMPARISON 


Samkara and Bhiskara 


Interpretation of the word 'jyotum' different The sūtra means, 
&ocording to them And because (the words ‘sun’, ‘moon’, and the 
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rest) refer to the Laght That 1, the sun and the rest are not sentient 
deities, possessed. of bodies, but are mere non sentient ‘spheres of 
light, and what 1s non sentient cannot be, evidently, entitled to any 
meditation 1 


CORRECT CONCLUSION (Sūtra 33) 


SUTRA 33 


* Bur BADARAYANA (MAINTAINS) THE EXISTHNOH (OF RIGHT ON 
THE PART OF THE GODS), FOR THEEH IS (POSSIBLE LONGING FOR 
BRAHMAN ON THEIB PART)" 


Vedanta-parijata-saurabha 


With regard to ıt, the author states the correct conclusion 
** B&dar&yans ” mamtains “ the existence ” of night on the part of the 
sun, Vasu and the rest, to the honey meditation and the like as well, 
“ because ” a longing for Brahman “18 " possible on ther parts, conse 
quent on the attainment by them of their respective offices ın a future 
age aa well, through the worship of Brahman, therr Inner Controller 


Vedünta-kaustubha 


Having thus set forth the view of Jaımını, his Holiness, wishing to 
refute 15, 15 stating his own view 

The word “but” precludes the prema facie view The reverend 
* Bidariyans ” maintains “ the existence ", 16 the exstence of nght 
on the part of the sun, Vasu and others, to the honey meditation and 
the like as well, ** because” a longing for Brahman w possible on the 
part of even the gun and Vaau and the rest m the present age, 
consequent on their attamment of sun hood, Vasu hood and the rest 
in a future age as well, through the worship of Brahman, their Inner 
Controller Thus, here the worship of Brahman being enjomed both 
mm His effected and causal states, the words ‘sun’ and the rest, xmply 
Brahman, their Inner Controller, and hence 1t 1s possible for the very 
same Vasu and others to be the objects to be worshipped and attamed, 
since the concluding text ‘He who knows this Brahma Upanigad’ 
(Chind 3113) proves that the words ‘sun’ and the rest, imply 


1 ÁB 18332, pp 336 67, Bh B 1882, p 66 
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Brahman Thus, Brahman alone bemg the object to be worshipped 
even in the honey meditation and the hke, the text ‘That the gods 
worahip as the hght of hghta, as life, as mmortahty’ (Brh 446) 1s 
perfectly consistent It cannot be said also that as the frurb of the 
honey meditation is the attamment of Vasu hood and the rest, and 
as Vasu and the rest have already attamed that, they cannot be 
seekers, or wish for these again,—because in ordmary experience, a 
desire for wealth, ın a future hfe 1s found on the part of those who are 
rich in the present lıfe Hence, ıt 18 establubed that the gods are 
entitled to the honey meditation and the hke 1 


Here ends the section entitled "The honey and the rest’ (8) 


1 The Madhu-wdyi, or the representation of the sun as the honey extracted 
from all the Vedas aa taught first to Prayapan by Brahmd then to Manu by 
Pragapats and then to his descendants by Manu, and to Uddalaka Arum by his 
father (Vide Ohind 3811 4) 1s mven ın Chand 31811 Ib begins Venly the 
sun. ıs the honey of the gods Its cross beam 1s the heaven The ether 1» the 
honey comb The rays are the sons (16 the sons of bees) (Chind $11) and 
goen on to represent the eastern rays of the sun, ite red form, as extracted from 
the Rg-veda the southern rays of the mm ite white form, from the Yayur-veda 
the western rays of the sun, 1ta dark form from the Süma-veda the northern 
reye of the sun, ita exceedmgly dark form, from the Atharva-veda and the up 
wards rays of the gun, 1ts centre from the Upaniads (Chind 81-85) After 
that the different forms of the gun are demgnated as the objects of enjoyment 
for Vasus, Rudras, ddviyae, Maruis and Sddiyas who respectively enter into and 
arise from those forms (Chind $6-810) ‘Finally in the concludmg section 
the sun 1s represented as standmg in the middle without rising or setting, and 
as neither rumg nor sebtmg for one knows this Brahma-upamygad ( = secret of 
Brahman) (Chand 9 11) 

(1) Here the opponent's view 1s that Vasus and the resb are enjomed here 
as the objects of worship (Chind 8 6-8 10) and hence they themselves cannot 
be the worshippers 

The answer to thu objection is that the Madhu-mdyd has two sections 
The first section (viz Chand 36-8 10) demgnates Brahman m His effected 
state 1e as appearing m the forms of Vasus and the rest The second section 
(vax Chünd $11) designates Brahman m His causal state, 1e as abidmg m 
the sun as xt Inner Self And the concludmg demgnatnon of the Madhu-tidyt 
asa Brahma-upamasGd proves that the meditations on the Vasus and the rest 
too are really meditations on Brahman as abidmg withm them Hence Brahman 
is really the object to be meditated throughout m the Madhu-mdyd, and as such 
V'asus and the rest can be worshippers here, 16 can practise the Madhu-vidyd 

18 
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Samkara 

Interpretation different, viz “Badar&yana (maintams) the exs- 
tence (of right on the part of the gods), for (although the gods have 
no nghi to the Madhu vidy& and the reat, m which they themselves 
are mmplioated, yet there 1s (ther right to the pure knowledge of 
Brahman')! Thos, Samkara does not admit that the gods are 
entitled to the Madhu vidy& as Nimb&rkka does The view of the 
latter as wo have seen, 18 that the gods are entitled not only to the 
knowledge of Brahman ın general, but also to those vidy&a m which 
they themselves are xmphicated 


Bhüskara 


Interpretation of ‘asia hi’ different, viz for there 15 
(serrptoral evidence that the gods are entıtled to the Madhu vidy& 
and the reat) ' à 


Adhikarana 9 The sectionentitled ‘The exolu- 
gion of the Sidras’ (Sfitras 34-41) 


SUTRA 34 


* Hrs GRIF (AROSE) ON ACCOUNT OF HEARING ITS DISRESPECT, ON 
ACCOUNT OF HASTENING AT THAT TOME, FOR THIS IS WHAT IR 
INDICATED (BY THR THEM ‘‘StpRa’”) ” 


Vedanta -parijita-saurabha 


Tt 18 not to be supposed, on the ground § that m the Chandogya 
the term ‘Sidra’ 1s applied by a preceptor to one desirous of salvation, 


(2) The opponent resumes Hven rf Brahman and none else, be the object 
of medrtation haere, yet Vasus cannot be held to be practimng the Madhu-ndyä 
ginos the frurt of Madhu-mdyd is the attammentof Vasu hood, eta end why should 
those who are already Vasus eto strive to beso again 

The answer 15 that they may be Vasus andl so on m the present age but 
at the same time be deairous of holdmg the same postion m a fobure ege also, 


ruadiw-ddy-vidydeu 
rasya, iaihány ash hs fuddhdydm Brahmavdydydsy sambhavah' 
SB 1338 p 367 


1 Bh B 18533 p 66 3 Here the dair suffix 1mpliee reason 
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that a Sidra 1 ıs entatled to the knowledge of Brahman Because 
of "Tus? 1e of Jénaéruta’s, demre for salvation, on hearing the dis- 
respectful words used by the swan, and because of his hastenmg 
towards, for that reason, to the preceptor at that very moment,— 
"^15 18 indicated” that bis grief had armen and that was what was 
meant by the address ‘Stidra’ 


Vedinta-kaustubha 


Now the following question 1s bemg conmdered Just as ıt hes 
been. said that the gods are entatled to the knowledge of Brahman, as 
the term ‘God’ 18 mentioned in the text ‘Then, whosoever among 
the gods 1 awakened’ (Brh 1410), so whether or not a Sidra too 
1s entitled to the knowledge of Brahman, seemg that in the Chin 
dogya, the word ‘ūdra’ 18 mentioned m reference to J&naésruta who 
demred for salvation 

If ıt be suggested The word ‘étidra’ bemg mentioned m the 
ChAndogya under the Samvarga-vidyi ın the passages '' Oh! the 
necklace and the carriage be yours, O Sidra, together with the cows” ' 
(Ch&nd 423), ''"You have brought these, O Südra"' 1' (Chand 428), 
a Sidra too must be entitled to the knowledge of Brahman, 1t bemg 
possible for him also to be a seeker8 And, he may gam the know 
ledge of the nature, eto of Brahman through the hearmg of tradition 
and the rest, ın accordance with the statement of the ancient ones 
‘He should make the four castes hear, ‘begmmmmg with the Brühmaga' 
MahA 12 123602 4), and, the statement of Ham Vaméa ‘One who 15 
fidra by birth should attam a good end through hearmg’, which 
lays down an myunction with regard to the hearmg of Brahman by 
him also The prohibition contemed in the passage ‘Hence, a 
Südra is not to be iniaated to a sacrifice’ (Tart Sam 7115), 15 
concerned smply with his disquabfication with regard to acts like 
sacrifices to be performed by means of fire, but 1s not a cause of his 


1 The fourth and the lowest caste 

9 Here the gentiuve case mnplies an agent (karir) m accordance with Pan 
28 65,8D EK 628 

3 That s just as 16 has been shown that gods are entztled to the knowledge 
of Brahman, smoe they demre (arthms) for salvation, so the Siidras too desire for 
salveiion and are as such entitled to the same knowledge 

4 P 8) lme á vol 3 ë P 24), Ime 31, vol 2 
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disqualification for knowledge, as knowledge 18 mental, and as Vidura 1 
and the rest, as well as women hke Sulabh& * and so on are found to 
possess the knowledge of Brahman,— 

We reply A Siidra 1s not entatled to the knowledge of Brahman 
for the following reasons J rst, he lacks the requuute fitness, not 
having the knowledge of the nature of Brahman and the method of 
worshipping Him Secondly, although the worship of Brahman may 
be accomplished mentally, yet the knowledge of the nature, eto of 
Brahman is generated by the study of the Veda, preceded by the 
investiture with the holy thread Finally, a Sidra bemg excluded 
from investiture, 18 not fit for knowing Brahman and as such his seeking 
ig of no great value As the injunctions regarding work hold good 
1n the case of the first three classes, the prohibition holds good equally 
with regard to knowledge as with regard to work Also, as in accord 
anos with tbe statement ‘The Veda 1s to be confirmed by tradition 
and Purina’ (Maha 1 260 8), tradition and Purina, too, confirm the 
knowledge established by the Veda, a Sfidra cannot attam knowledge 
from that too The injunction about the ‘hearmg’, on the other 
hand, amply means that such a ‘hearing’ has the effect of destroying 
a Stidra’s sns and securmg prosperity for him, here or hereafter, 
and not that he 1s entatled to meditation or knowledge The possession 
of knowledge by Vidura and the rest should be known to be due to the 
non destruction of the knowledge which they a&ttamed ın another 
birth, and their such low births should be known to be due to their 
works which had begun to bear fruits Hence a Sidra 1s not entitled 
to the knowledge of Brahman 

On the other hand, the term ‘Sidra’, mentioned in Scripture, 
18 to be explained thus Ths the reverend author of the aphorisms 
states in the words “gref”, and ao on “For” xmplies the reason, 
and “his”, means Jünadruti Pautrāyanas That w, on hearmg the 
disrespectful words used by the swan for his want of knowledge of 
Brahman, thus ''*O, who 1s that man of whom you speak, as 1f he 
were Raikva, with the cart”?’ (Chand 418), Janaéruti at once 


1 Vidura was the younger brother of Dhriardsjra and Pándu He waa the 
Bon of Vydaa and a slave girl who was dressed as one of the widows of ioira 
viryya, and mistaken by Vyasa as such Vide Maha 1 4301, eto 

B SulabAd waa female mendicant who entered into a highly learned discourse 
with Janaka Vide Maha 12 11854 et seg (Ohsp 321) 

8 P 10 hnell vol I 
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hastened to Raikva, the man with the cart and a knower of Brahman 
From, this, 1t 18 “ indicated ” that his “ gref ” had angen Hence, the 
address ‘Stidra’ was applied by the sage to a non Sidra, with a view 
to intimating his own ommiacience, thinking ‘This Jinaéruti has come 
to learn the knowledge of Brahman from me, tempting me with the 
offermg of riches He docs not know me, that I have performed all 
my duties and mn omnimcoent' Thus, (the whole story goes), 
Jünaáruii Pautrüyana wax a royal saint, versed in religious duties 
Certain divine sages pleased with his multitude of qualities, and 
intending that having henid their conversation, and having thereupon 
approached Raskv1, tho knower of Brahman, Jinasruti, too, would 
become a knower of Biahman, assumed the forms of swans and began 
to fly m a circle over tho king who was lying on the roof of bus palace 
m mummo ‘Then, the swan which waa following said with surprise 
to the one which was leading ‘O Bhallikesa, Bhallüksa, do you not 
pee the light of the king Jitnasruti which has pervaded the region 
of the heaven? That hght wil bun you, so do not crossit On 
hearing thero words of the one following 15, the leading swan replied 
* *O. who w that man of him you speak as if he were Raikva, with the 
cart’??? (Chind 413) 1e you apoak of this Jünviruti as 1f he were 
Raikva with the cart, moanmg, the reverend Raikva who has a 
‘yugve’ or o cart and 1s a knower of Biahman By the adjective 
‘with a cart’, Raikva’s mark was indicated, in order that he might 
be eamly found out and approached Thon, on hearing the dres 
pectful words used by the swan, Jünaéruti too, ascertained, m the 
morning, the whereabout of Razkva through his man, and repaired 
to the sage Raikva, taking with hım mx hundred cows, a necklace and 
a chariot yoked with horses, and having approached him, said ‘O 
Reikva! Take all these cows and the rest, and teach me, O reverend 
er’ Raikva replied ‘ “O, the necklaco”’ (Chind 423) and so on, 
1e ʻO ūdra, the heap of woalth, like the chariot and the rest, together 
with the cows be yours’ And he addressed hum as ‘ʻO Sidra’ more 
than once (viz again m Chand 425) A 'Südra' 1s one who greves 
(éocatı), and the word 18 formed ın accordance with the rule 

“When the root “ suc” 15 followed by the suffix ' ra", the “ca ”’ 
1s replaced by “‘da”’ (SD K Undid sūtra 176 1), and the vowel ‘u’ 1& 
lengthened (in accordance with the up&di sūtra 1762) Hence "his ”, 


1 P 509, vol 2 2 Thus, dic-++ra = Hu --ra = didra 
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ie Jünaárut's grief alone " was indicated’ by Raikva, with a view 
to pointmg out Jénaéruti’s fitness for recetving ingtruotion, and not 
his connection with any caste,—this 18 the sense 1 


SUTRA 35 


"(JXwA$RUTI WAS NOT A SODRA) ALSO BECAUSE WH KNOW OP 
(m19) KgaTRIYAHOOD FROM THE INDICATION, (VIZ THE FACT OT 
HIS BEING MENTIONED) LATHE ON WITH CAITRARATHA ” 


Vedünta-pürljata-sanrabha 


“ Because we know of the Ksatrryahood " of J&nadruta “from the 
indication" viz that ‘later on’ he was mentioned together with 
Caitraratha Abbipratirm, Keatriya, in the passage ‘Now, when 
Saunaka Küpeya and Abhrpretürin Kākşasenı were bemg served 
food, a us student begged of them’ (Chind 4365 2), Jinadrut 
was not a Sidra 

Vedünta-kaustubha 


From ths reason also, the author, pomta out, the Ksatrryahood 
of J&naárui» is known 

His grief alone has arsen, hence he was called a ‘Sidra’ by the 
sage, this bemg so, the Siidrahood of Janaéruta was not due to thus 
caste Why “ Because we know of (bis) Keatrryahood ", 1e also 
because we know of his Ksatriyahood from the fact that in the mtro 
ductory passage, viz A plentaful giver, one preparmg many food’ 
(Chand 411), he 1s known to be a lord of gifts and a grver of much 
well cooked food, from the fact of his sendmg the door keeper, known 
from the passage ‘He said to the door keeper’ (Üh&nd 415) and 
from the fact of his giving golden ornaments, chariot and daughter to 
Reikve Having, thus, stated the marks contamed in the introduc 
tory text and proving the Keatriyahood of J&naéruta, the author goes 
on to show the mark, contamed ın the concluding text of the samvarga 
vidyl, according to the maxm of the ‘crow’s eye’,2—the term “and ” 
a ee cee ee 


1 Vide Chind 41-42 

ag, R, Bh, Ék, B 

9 ‘The max of the crow's eye’ means as follows Crows are supposed to 
have only one eye, which as ocoamon requires moves from the cavity on one ade 
into that of another The maxon 1s used of a word winch appears only once 
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(m the sūtra) referrmg to both—, ın the words “ And from the mdica- 
tion, (vis the fact of his bemg mentioned) later on with Caitraratha ", 
16 “from the mdication”’, viz that J&naáruta was mentioned together 
with Ceitraratha who 1s ascertained to be a Ksatriya from the fact 
of his assomation with a well known prest of Kgatrıyas Thus, im 
the concluding text, viz ‘Now, when Saunaka Kāpeya and Abhi 
pratarin Kükeaseni were being served food by a cook,’ a religious 
student begged of them’ (Chind 435), Caitrarathe, named Abhi 
pratāmn 1s mentioned This 1s the sense On the engmry ‘who were 
the two that were being served’ ‘by the cook’,1e by one who superin 
tends over the oven *—the text says Sunaka’s descendant, the priest 
of the Kapı olan, and Kakgasena’s descendant, named Abhipratinn, 
the kmg When these two sat down to eat, they were asked for alms 

If ıt be asked Whence do you know that Abbipratémm was s 
Caitraratha ? (a descendant of Citreiatha),—we reply He was ao, 
because of his connection with Ki&peya, (10 descendant of Kap), 
the priest of Crtraratha From the text ‘The Kapeyas made Citra 
ratha perform sacrifice by this’ (T&nd Br 20126 9), ıt 1s well known 
that the K&peyas were the prests of Citraratha The term ‘by this’ 
means ‘by the Dvi ristre ’ 

If ıt be objected Very well, let Abhipratinn be Cattraratha 
because of his connection with a priest of Citra, but what proof 1s 
there of his Keatmyahood t—(we reply) The text ‘From him was 
born a lung of Kpatrıyas, named Caitraratha’,1s the proof The words 
‘from him’ mean. “from Citraratha’ 

A Kesatrrya bemg referred to in the end, Jinadruti, mentioned in 
the beginning, too, must be a Kaatriya, mnoe m one and the same 
vidy& there 1s the mention, as & rule, of persons of the same class,— 
this 18 the meaning of the aphonam Moreover, the Kgatriyahood 
of Abhipratirm bemg ascertamed in the end on the ground of his 


1n a sentence, but which applies to two portions of 1) or to two persons or things 
fulfillmg a double purpose The maxrm may be said to approxmate to the 
Einghsh one of ‘ illing two birds with one stone’ Vide LN PartI, pp 1213 
Likewise, here the phrase ' Kaairwaivdvagaish fulfils a double purpose, meanmg 
both ‘on account of knowmg the Keatryyahood of Oastraratha Abhipratinn’, 
and ‘on account of knowmg the Keatryyahood of Jdnadruts' Beep 200 n 1 

1 The word südena not found im the origmal text Vide Chünd 485 
p 189 

3 P 561 vol 2 
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association with KApeya, a Brihmana, the Kgatrryahood of Jánaérutz, 
too, 18 ascertained m the beginning on the ground of his association 
with Raikva,—this 15 the sense 1 


COMPARISON 
RAmanovja and Srikagtha 


Reading different, viz They break xt into two different sūtras 
‘Keatriyatva gated ca’ (sūtra 94), and ‘uttaratre lngåt " (sūtra 35 3) 


Bhüskara 


Reading different, viz ‘Keatrryatvi gates ca '" 
instead of ‘Kaatriyatva avagates oa 


SOTRA 36 


“Ox AOCOUNT OF THE REFERENCE TO PUBIFIOATORY RITES, AND 
ON ACCOUNT OF THE DEGLARATION OF THEIR ABSENOB (IN TAM 
OASE OF A SUDRA), (A SUDEA I8 NOT ENTITLED TO THE KNOWLEDGE 
or BRAHMAN) ” 


Yedünta-pürijüta-saurabha 


“On account of the reference to the purificatory rites ” of mnvesti- 
ture with the holy thread 1m the section concerned with knowledge, 


1 Thus, altogether three reasons are advanced—why Jünafruis 18 to be taken 
ea & Keatrwys — 
(a) In the beginning, Jänaéruis 19 said to be practusmng chanty, feedmg people 
on 4 large scale, which proves hun to be a Keatraya 
(b) In the end, 4biipratirn is mentioned, and Abiwpraidrin bemg à Keairwya, 
Jünadruls musd be so gmoe persons of the class are entatled to the same Vidyd 
(o) -Abwpratürm, mentioned 1n the end, 19 said to be a Kasairiya, because of 
lus connection with a Brähmana (vis Kdpeya), and hence Jdnaérué, mentioned 
Ran aaa naa because of his connection with a Brähmana (vis 
a Sa B 183485 pp 887888 Parts 1 Madras ed Some edrinons read 
* Ksairwaiva-ovagateéoa* Vide Bombay ed, p 326 
The Benares of V D reads 'Xgairwyaiva-gaieá oa (p 60), but the Brm 
davan ed of VS, reads Kaeairwaive avagated ca (p 46) 
Sk 133435 pp 488 480, Part 5 
3 Bh B 1834 p 67 
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thus ‘He mvested him, forsooth, with the holy thread’ (Sat Br 
1158131) and so on “and on account of the declaration of thar 
absence” thus ‘A Sidra, belongs to the fourth caste and 1s once- 
born (GDS 10502), ‘And he w not fit for a purificatory rte” 
(Manu 10 126 8),—a Sidra 1s not entitled to knowledge 


Vedinta-kaustubha 


In the previous aphorigm, the disqualification of a Sidra for the 
knowledge of Brahman has been established on the ground of reason 
Now, his disqualification 18 being proved on the ground of Sorpture, 
eto as well 

A Sidra 1s not entitled to knowledge Why? “On account of 
the reference to purificatory rites," 16e on account of the reference to 
the punfloatory mtes of mvestiture with the holy thread ın sections 
concerned with knowledge, thus ‘He mvested him, forsooth, with the 
holy thread’ (Sat Br 1158818) But, then, 1 ıt to be supposed 
that a Sidra, too, 18 entitled to investature* To this ıt is replied 
" On account of the declaration of their absence”, 1e on account of 
the depiction of the absence, m the case of a Sidra, of purifloatory 
rites like investiture with the holy thread and the rest, m the passages 
‘In a Büdra there 15 no sin and he 18 not fit for a purifloatory mite’ 
(Manu 10126) ‘A Sidra belongs to the fourth caste and 1s once- 
born’ (GDS 1050) and so on The mvestiture with the holy 
thread 1s designated m the case of others in the passage ‘Let one 
invest a Brihmana with the holy thread. at the ago of eight, a Ksatrrya 
at eleven, and a Vaisya at twelve’ (A4 GS 1718 44) 

Henoe, the reference to investiture with the holy thread fits in 
in the sections concerned with knowledge 


1 
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SOTRA 37 


“ AND BHOAUSE OF (GAUTAMA’S) PROOBEDING (TO INITIATES TARALA) 
ON THE ASOHRTAINMENT OF THE ABSRNOB OF THAT (VIZ HIR 
Stpesnoop), (4 ŠŪDRA IS NOT ENTITLED TO THE KNOWLEDOE U? 
BRaBMAN) ” 

Vedinta-parijita-saurabha 


Moreover, “because of” Gautama's “proceeding ' to mist 
J&bila with the holy thread and to teich hum, only “on thr wee 
teinment of the absence” of hus Südrahood,—hem ioo à: hudri t 
not indeed entitled to the knowledge of Briunnn 


Vedünta-kaustubha 


For this reason too, gays the author, a büdra 14 not entitled to the 
knowledge of Brahman 

Fatherless Jábala, demrous of salv stion, and about. to appre h 
& preceptor, asked Jus mother with a view to kanung dus hma 
‘Of what hneage am I?’ Shoe too, unaware of hia heaps n plnil 
ʻI do not know’  Jübül& too, having approuhed Gautama, sad 
* Reverend Sir ! I wish to stay 1u your place ana student of nut n d know 
ledge’ Then, being asked by lum ‘Of what hneuge am youd’ 
J&bala aad ‘Sir, I do not know of what lmeag E am,’ nud so on 
Thus, when Jābāla had spoken tho truth, and when, thereby, the 
absence of J&b&la's Siidrahood had been ascertamed this "A non 
Brihmana cannot speak thus”’ (Ch&nd 4464), then only Guutiuna 
proceeded to invest Jüb&la with the holy thread and teach him with 
the words ‘“Fetoh the fuel, my child. I shall invest you with 
the holy thread You have not deviated from truth’ (Chand 
445%) Hence, a Sidra 11 not entatled to knowledge 


rea 


a pn poea m m 


1 Oorreob quotation ' moskum crhak' — Vido t hand. 145 
p 196 


4 Vide Obind 4 4 for the whok stury 
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SUTRA 38 


“ON ACCOUNT OF THA PROHIBITION OF HEARING, STUDYING, AND 
(LRARNING) THE MEANING (OF THE VmpA), (A StpRA I8 NOT 
ENTITLED TO THH KNOWLEDGE OF BRAHMAN) ” 


Vedainta-parijita-saurabha 


A Stidra 1s not entatled to the knowledge of Brahman, “ on account 
of the prohibition of the hearmg ” and so on of the Veda on his part, 
in the text ‘One should not study (the Veda) m the vieintty of & 
Sidra’ (V Sm 1891) and go on 


Vedünta-kaustubha 


For this reason, too, a Sidra 1s nob entitled to the knowledge of 
Brahman For what reason? “On account of the prohibition of 
hearmg” and the rest on the part of a Sidra, m the passage ‘A 
cemetery, endowed with, feet, 18, verily, a Sidra ® Hence one should 
not study (the Veda) ın the viemity of a Sidra’ (V Sm 18 9), ‘Hence 
a Büdra 1s a beast,® not fit for sacrifices’ and on s0 The sense (of 
the first passage) 1s A ‘cemetery’ that 1 ‘endowed with feet’, 1e 
capable of moving, ‘1s a Sidra’, ın whose presence one should not 
even study the Vedas ‘The sense m that the hearmg of the Veda, 
the study of it, the performance of the religious duties mentioned 
therem, are prohibited, all the more, to a Sidra 


COMPARISON 
Samkara, Bhiskara and Baladeva 
They treat this sūtra and the next as one sūtra 4 
1 P 216 hne20 8, R, Bh SK, B 


2 Readmg shghtly differs vis ‘ka vas tao chmasdnam ' (p 216) 


3 ‘Bahu-patuh padu sadréa sv arthah' Br! B 1888 p 339, Part I 
* 8B 1388 p 376 Bh B 1338 p 68 GB 1888 
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SUTRA 39 
“AND ON sCOOUNT OF BMEgTI" 


Vedünta-pürljiita-saurabha 


“ And on account of the Smrti”, viz ‘One should not teach hint 
sacred duties ' (Manu 4 8061, V Sm 18 123) 


Vedünta-kaustubha 


“And on account of the Smrt”, viz ‘One should not (à uh him 
sacred duties, nor sacred vows’ (Manu 4806, V&m i412) Om 
should not mpart knowledge to a Sfidra (Manu 4806, V Mn 18 12) 
and go on 


Here ends the section entitled ‘The cxclusion of Siti’ (9) 


Adhikarana 6 resumed The seation eniitlcd 
'Whatis measured’resumed (Büiias 40 41) 


SÜTRA 40 
“ON ACCOUNT OF THR SHAKING " 


Vedünta-pürljáta-saurabha 


What 1s measured, 13 to be known as tho Supreme Person, Hi 
being the shaker of the entire universe, and. because the words ‘grout’ 
and the rest are found used 


Vedünta-kaustubha 


After having completed the incidental discussion about quahtieu 
tion (adhıkäāra) in connection with the discussion about the Porson, 
measured sa the size of merely a thumb, begun ın the aphorism On 
account of the text only, what is measured (um the Lorel)’ (li: Si 
1 824), the author 1s finishing the original discussion 


mnm oan — ad 
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The words ‘what 1s measured’ are to be supplied In the Katha 
‘valli, we find the followmg 1n the section of the Person, of the mze of 
merely a thumb ‘Whatever there 1s, the whole world, emanated 
(from the vital breath), trembles m the vital breath alone, the great 
fear, a thunderbolt about to be hurled Those who know that become 
immortal’ (Katha 62) Here, what 1 measured as of the sze of a 
thumb and ıs denoted by the term ‘vital breath’ 18 none but the 
Supreme Bemg Why? For the followmg reasons First, “on 
€vocount of the shaking' , 16 the Lord alone 1s the cause of the shakmg 
of the entire universe, emanated from Himself Secondly, the term 
* great’, which 1s a synonym for Brahman, has been used Thirdly, 
the term ‘fear’ proves that the vital breath 1s Brahman, for He alone 
Ea the cause of the fear of all, as declared by the text ‘Through, fear 
Of hmm the fire burns, through fear the gun shmes, through fear Indra, 
"Wind and Death, the fifth, speed on’ (Katha 63), and finally, the 
-Lord alone 18 the cause of the immortality of one who possesses know 
ledge of Him 

COMPARISON 


Samkara, Bhüskara and Srikantha 
Interpretation different, viz they take this sūtra as formmg a 
mew adhikarana by itself, concerned with the question whether the 
term ‘prina’ m Katha upanuad (6 2) denotes Brahman or not But 
#ccording to Nimb&rka, this siitra does not begin a new adhikarana, 
but only resumes adbikarans 6 
Baladeva 


Interpretation different, viz he also begms a new adhikarana 
here, concerned with the question whether the term ‘vajra’ m Katha 
upanigad (6 2) denotes Brahman or not 


SÜTRA 41 
''DBmcAUSB OF PERCEIVING LIGHT ” 
Vedünta-pürljáta-saurabha 


Because m the text ‘Through his hght’ (Katha 5164), "hght' 
13 mentioned, the measured Person is the Supreme Bemg 


1RB 
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Vedünta-kaustubha 


In the very sume Kntha-v ull, m the ve c Gon et the Pe raon nie anim d 
as of the size of a thumb, it m decdlamd. pror ta the text about the 
vital breath, (vs Katha 62) The sun dwa not shuni the re, nor the 
moon. and the stars, nor do these lightamyn shiu, mius h lew this fin 
He shinmg, everything else nunes after hun AH thin shunts through 
his hgbt' (Katha 62)  " Because" m thi text, light, [x longine 
exclusively to the Supreme Soul who 14 denoted by the term ' lydit 
"jd seen” (ie declared), ıb 18 extablinbed that what m ot the nz 
of merely & thumb 1s none but the Supreme Noul 


Here ends the section ontutled ‘What 18 meanured * (8) 


COMPARISON 
Samkara, Bhaskara and Srikantha 
Interpretation different, viz they tako thw süüm an forming a 


new adhikarana by itself, conoornud with the question whither thu 
term, ‘light’ im the Chindogyopanmad (8 126) donotes Bi dunan o 


not 1 
Baladeva 
Interpretation different, vie ‘(Tho word "suya ' in thi Batho 
panad must mean the Lord), becaune 15 w soen (that in a pre einn 
passage He 18 called) hght’ 3 


Adhikarana 10 The section antitlud ‘Senme 
thing different’ (Sütras 42-44) 


SUTRA 42 


"Tum FIHER (m BRAHMAN) ON ACCOUNT UF THE DESIGNATION 
(OF rr) 48 SOMONTEING DIFFHRENT, AND HO ON 


Vedinta-parijita-saurabha 


In the passage ‘The ether, verily, w tho producer of mune aml 
form’ (Chand 8 1418), the object denoted by the term ‘other i tiu 
SES OMS A RORY sU RU RS 


18.B 1340, pp 880 st aeqg, Bh B 1340, p UU SA B rt 441 pp dih 
& seg Part 5 


3 Q.B 1340 8 B, H, Bh Bk, H 
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Highest Person Why! ‘On account of the designation” of t 

Supreme Soul “as something differant" fora oven tha fred aula — 
He bemg the producer of all objecta possessmg names and formu 
imphed by the term ‘name and form',—aea well aa on account of th 
demgnation of Brahmanhood, immortality and the rest on rts part 


Vedanta-kaustubha 


Thus, by means of the aphomsam ‘On account of the text only 
what 18 measured (is the Lord)’ (Br Bü 1 3 24), the text regarding 
the Person of the size of merely & thumb haa been shown to be referriny 
to Brahman, and this has been confirmed once more mmedintely 
after the end of the madental sections Now, with a view to denig 
nating the non attachment and the ommpresence of the Supreme 
Self, ıt 18 bemg shown that the text about the etler, too, refers to 
Hm 


In the Chündogya, we read ‘The ether, verly, m the producer 
of name and form That withim which they are 1s Brahman, that 1- 
mmortal, that ıs the soul’ (Chind 8141) Here a doubt arises 
viz whether by the term ‘ether’ the elemental ether 1s to be under 
stood here, or the soul freed from the bondage of mundane existence 
or the Supreme Soul If 1t be said that the elemental ether 14 to be 
understood, since the term ‘ether’ w well known to denote that 
alone,—(we reply ) no, on account of the term ‘soul’ What then 
should be understood! If it be suggested the freed soul, Why ! 
For the followmg reasons First, the freed soul alone has been men 
tioned previously as the topo of discussion, m the passage ‘Shaking 
off (evila) as a horse shakes off lus hams’ (Chind 8 18 1),—the phrase 
"That within which they are’ means That soul, freed from mundum 
emstence, from which ‘they’, 1e name and form ‘are different 
(antara),1e outmde Further, the discarding of the well known nam 
and form 1s posmble on the part of the soul im 1ta state of release, as 
declared by the passage ‘Just aa the flowmg rivers, discarding name 
and form’ (Mund 328) And, finally, the term ‘ether’, too, is 
appropmete with regard to the freed soul, 1t bemg possessed of full 
manifest knowledge The phrase “Thats Brahman, thet 1s wnmortal 
denotes the state of salvation 


(Author’s conclusion ) 
The meanmg of the term ‘ether’ here can fitting! 
Rete facade aria Why! “On account of the designation 
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{of 15) aa something different", 1e on account of the derxyination of 
the object denoted by the term ‘ether ’,—whith ix untone ul by nun 
and form, as evident from the phrase "That within vhu h they ar’ 
and 1s the producer of name and form, ax evident from the phi ine 
“The producer of name and form’,—vs different from the objet which 
18 devoid of the power of bemg a producor, ante durmg its stato nl 
bondage, the soul, partaking of name and form as subject to kumas 
13 not itself capable of producmg, 1e revealing, namo and form,- 
io do so being all the more mposmble on its part dung its alate of 
release That the activities in connection with (the ¢reation ind thi 
rest) of the Universe, are impossible on ite part, will he expressly stated 
later on } On the other hand, that the Supreme Soul, an adept in 
the creation of the entire Universe, w such a producer, 1 we la st ib 
ished by Seripture iteelf, thus ‘“‘ Having entered with thi living 
soul, let me evolve name and form”’ (Chind 642), ‘From hun 
arose— this name, form and food’ (Mund 119) "The Wise Otu 
who abides conserving all forms, giving names, and declaring (them) 
(Tex Ar 31275) The ‘ether’ 1:8 Brahman also on account of the 
‘designation, m the text, of the exclusive qualities of the Lord, auch 
as, bemg eternally manifest, greatness, ımmortalty and the rest 
ımphed by the term "and so on” (m the sūtra) Nor buw tho fra el 
soul been mentioned before os the topic of discumion, the Supreme 
Soul alone bemg the topic, as evident from the pasewe ‘I attan 
the world of Brahman’ (Chand 8131), and tho term ‘ether’, tou 
bemg wellknown to denote the Supreme Soul alone, 1t beg all 
‘pervasive and non attached. 


SÜTRA 43 


“(AND ON AOOOUNT OF THE DESIGNATION oF BRAHMAN) As 
DIEFARENT (FROM THE INDIVIDUAL SOUL) IN DEEP ALERP ANb 
DHPARTURE ” 

Vedänta-pärijāta-sauraþbhąa 


And on account of the demgnation of the omnisciont “as different 
from the non knower “m. deep sleep and departing "' 


1 Vide Br Bu 4417 
8 Oorresb quotation ‘Tasndd stat Brahma Vide Mumi 11" 


{st 1 8 48 
ane 10] —————— - 


Vedanta-kaustubha 


If it be objected Since ıb 1s found from a consideration 
meanmg of the text “Thou art that’ (Chand 6 87, etc 1) cere 
ange pend - idm. different from Brahman, how can it lx 

Bccount Q designation (of Brahman 
different aud so on”? (Br Bà vcl i Ai aiii 

(We reply) True In apite of there bamg non difference bety ven 
the individual soul, whıch 1s a part of Brahman, and Brahman, owing 
to the fact that the mndividual soul has no existence, activity and the 
rost apart from Brahman,—ate difference from Him, too, 1s inevitable 
poasensing ua 16 does ite own. peouliar qualties,—so says the reverent 
author of the aphorisms 

The words “on account of the deagnation” aro to be supplied 
{The individual soul end Brahman are different from each other) 
on account of the designation of the Supreme Soul, the omuiactent 
as “different” from the mdividual soul, the non knower, “m deep 
sleep”, m the passage "Emmbraced by the Inteligent Soul, he does 
nob know anything external, nor anythmg mternal!' (Brh 43 23) 
and “m departure”, m the passage ‘Mounted by the Intelligent 
Soul, 1b goes groanmg' (Brh 4335) ‘Mounted’ means superm 
tended, ‘groaning’ means making fnghtful sounds, or sounds of 
hiccough It 1s not possible that the non-knowing soul, sleeping or 
departing, can st the same tme, becoming mtellgenb, embrace or 
mount itself, or that another individual soul oan do so, Omniscienoe 
being impossible on the latter's part as well 


COMPARISON 
Samkara and Bhiskara 
Interpretation. different, vas according to them, thus adhikarana 
w soncerned with the question. whether the Brhadaranyaka text 
37 refera to the Supreme Soul, or not? 


ae ee TTTTETTETT 
1 Also acown in Ohānd 694,6103, 0113 61325,0188 6 14 3, 6 15.3, 


8 16.3 
283 1343 pp 382 Bh B 1848,p 70 
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SUTRA 44 


“Ow ACCOUNT OF WORDS LIKE ‘LORD’ AND 1H REST ' 


Vedinta-parijata-saurabha 


On account of the demgnation ot the Supreme Soul as different 
from the individual soul by the texts "Tbe Lord of all’ (Brh 44 22, 
8614), ‘The ruler of all’ (Brh 44 223), ıt 15 eatublished that He 
alone 18 the ether 


Here ends the third section of the first chaptor in the Vidünta 
pain)Gte-saurabha, an interpretation of the ka mimiimuit 
texts composed by the reverond Numbirka 


Vedanta -kaustubha 


The author dwells on the differenco betweon the individual soul 
and Brahman 

There 13 indeed a difference botween the individual soul and the 
Supreme Soul Why? “On account of words like ‘lord’ and the 
rest”, 1e on account of texts ke "Tho Lord ot all’ (Brh 44 22, 
661), ‘The controller of all’ (Brh 4422), "The ruler of all’ 
(Brh 4422) ‘He rules all thus’ (Brh 561), ‘Ho w the Lard ot 
all’ (Brh 4 4 22) and so on 

Though already shown above, we shall sp ik of thin difforenie 
non difference in detail later on?  Henoe, 1b w establhslud that on 
account of the deaignaizon of the Lord as something different und so 
on, the meaning of the term ‘ether’ w nono but the Supreme Lord 


Here ends the section entitled ‘Something different’ (10) 
Here ends the third section of the first chapter in tho Vedünta 
kaustubha, a commentary on the Sariraka, mim&msil, and 
composed, by the reverend teacher Sriniviga 


18 R Bh, SK, B 
2 Op ot 


3 Videeg VK 149,1430 1421,3113,2 1 21, eto 


[SO 1 3 44 
ADH 10] VED ANTA-KAUSTUBHA 21l 


COMPARISON 
Samkara and Bhàaskara 
Interpretation different, viz the same topic continued 1 


Résumé 
The third section of the first chapter containg 


(1) 44 sütras and 10 adhikarayas, according to Nimbarka 

(2) 43 sūtras and 13 adhikarapas, according to 

(3) 44 sūtras and 10 adhikaranas, according to Raménuja 

(4) 43 sütras and 13 adhikaranas, according to Bhiskara 

(D) 44 sütras and 11 adhikaranas, according to Srikantha 

(6) 43 sütras and 10 adhikaranas, according to Baladeva 
Samkara, Bhaskara and Baladeva read the sütras 38 and 39 in 

Nimbarka’s commentary as one siitra 

Rüm&nuja and Srikantha read the sütras 2 and 3 m Nimbirka’s 


commentary as one sūtra, while breaking the sütra 35 ın the same 
as two different sitras 


18B 1343 p 385, Bh B 18 43,p 70 


FIRST CHAPTER (Adhyüys) 
FOURTH QUARTFR (Pada) 


Adhikarana 1 The sootion cutitlod ‘What is 
derived from inforoncte (Sitran 1-7) 


SUTRA 1 


“Ty TE BH OBJHOTED THAT WHAT IM DERIVED FROM [NFBRENOX 
(VIZ PRADEANA), TOO, (IS MENTIUNND IN THE TEXTE) OF SOME 
(BRANOHES), (WH REPLY) NO, BROAUSH OF UNDERSTANDING 
WHAT 18 PUT DOWN IN THN SIMILE OF THE BODY, AND (THE TEXT) 
SHOWS (THIS) ” 

Vedanta -pürijüta-saurabba 


Tf 1t be objected that in a text of tho Katha branch, vis “Higher 
than the great (mahat) is the unmansfext (avyakta), higher than the 
unmanifeat 11 the Person (puruga)’ (Katha à 11 1), " What 1 derived 
from inference’ 3, 16. pradh&na, “too”, 1s found montioned,t— 

(We reply ) “No”, because 1n accordance with the text ‘Know 
the soul to be the lord of the chamot and the body to be the chariot’ 
(Katha 3 3 4), the body, which w put down 1n tho simile of the chariot, 
18 understood by the term ‘unmanifest’ “And” having demon 
strated the mode of subduing the sense organs, the text “ shows", 
m the oonoludmg portion 5, that what bad been previously contrived 
through the mmile® (wz the body), m understood here, thus ‘A 
wise man should reatram speech m the mund, that he should restrain 
in the 1ntelhgent soul, the intelhgent soul m the great (mahat), thet 
he should restrain m the tranquil soul’ (Katha 3 13 7) 


1 8 R, Bh ÉK, B 
3 For, why pradhins 1s called '&numanika!, see footnote 1 p 


$ CF Br Si 116, which contends that pradhüna is Ue or not 
mentioned in Borrpture 


* B, R, Bh, SE, B 
* OSB od reads vilkyedeqah' (p 10) 
° ' Büpaka-partkalpuam ia 
d ri grahamam evidently & musprint Al other 
' Videeg OBB ed (p 19) "e 
7 §, R, Bh BE, B 


|sü 14] 
ADE 1 ] VEDANTA-KAUSTUBHA 013 


Vedünta-kaustubha 


In thu manner, 15 has been shown above, under three se 
that the somptural texte all refer to Brahman, possessing the ae 
and the non sentient as His powers, an ocean of natural, infinite und 
mconcetvable auspicious qualities, untouched by any materia] qualitu 4 
and the cause of the world Now again, m the fourth section hy 
„howmg ! that those texts too which apparently seem to establish 
which 18 demonstrated by the doctrme of Kapila and m 
independent of Brahman,—all refer really to Brahman and by estab- 
lishing * that prsdhlna 18 acceptable only as dependent on Brahman 
—Akhe reverend author of the aphorisms 1s removing the false belief, 
viz that certam. words like ‘Unmanifest’ and the rest which denote 
predhina, bemg mentioned m Sorpture, predhina, admitted by the 
Namkhyas, 18 neither non-acr;ptural, nor derived from inference merely 
In the Katha valli, we find the followmg ‘Higher than the great 
(mahat) 1s the unmanifest (avyakta), higher than the unmantfent 
1a the Person (puruse)’ (Katha 311) Here, & doubt armes viz 
whether the object denoted by the word ‘unmantfest’ 1s pradhins 


(puruga), which 18 well-known. m the Kapila smrti If 15 be objected 
The concordance of the entire Veda with regard to Brahman, the cause 
M the world, bas been estebhshed duly, hence 1 1 not posnbie i» 
axtubliah 1ta connection. with anything else, (the reply 18 ) Very well, 
let then pradhina, t! denved from inference”, (mentioned 10 the 
texts) " of some” achools, be the cause of the world So here m the 
school of the KSshakas predia 15 understood WF fb TT un 
navifost’ (Here ends the original prima view 

renee conclusion. ) “ No” Wherefore? “ Because of under 


by the term u ' an thus text, the body, mentioned. m T 
Wf seing text and put down aa a smile, o CUT i 
umile means the iion of one object as another on the groun 
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to be the cbamoteer, and the mind to bx the roms Fhe sema orgnus 

they say, are the horses, tho objocta ol tho aonses thelr rods, the solf 
connected with the sense org ins wid the mind, i8 the enjoyar, no the 
wise say He who is dovoid of understanding and evor inattentive 

his sense organs are uncontrollable, hke the wieked homes of a che 

rioteer But he who 1s possessed of intelligence and ever nttentive, 
hia sense organs are controllable, like the good horses of a charter 

He, however, who 1s devoid of understanding, m mattentive und over 
impure, does not attain that place, and attaina mundane eyiti ne 

But he who 18 possessed of undoratanding, 18 attentive aml over pure, 
attains that place whence he 1s not born ngam A mun, however, who 
has understanding as his chariotec: and the mund as hus reins, attains 
the end of the road, that supreme placo of Vanu’ (Katha 33, 30) 

In these passages, a man—who 18 demrous of the place of Visi, the 
end of the road of tranamigrutory existence, and who being tlie ¢ngoyrt 
18 the principal agent—u first metaphorically reprosented ax the lord 
of a chariot , his body,—which 1s subordmate to lum as tha abode of 
hs enjoyment,—as the chamot, und the sonso organs, mi deb and 
the reat, as the chamoteer and the rest, an fir as posnble, - which 
shows that just as 1613 possible for a potter to be the creator of pots, eti 

only when he w connected with the wheel, the stick und. the rust, so 
the attributes of the soul, viz ‘being an agont’, “being an enjayer 

and. the rest, are found to belong to 1t, only when 16 15 connex ted with 
the body, the sense organs, etc and not when 16 is devoid of attributes 

since 1t 18 imposaible for ıt then to be the realmng apent -ono who 
18 approaching a goal After that, the qualities of a sentiont being, 
hike ‘“bemg an agent’, 'bemg a realwing agont who 1 appro hing 
towards a goal’ and so on, implied by 1ts quality of ‘bemp an cujoyer’ 
are stated Immediately after, tho hability of n non knower, whom 

sense organs are unrestrained, to transmigratory exustency, and the 
fitness of a knower, whose sense-organs are reatramed, for tho plaec 
of Viu are designated, and then the place of Vymu m pointed out 
as the object to be reached Immediately after this, Seripture gon 
on to declare those objects which have superiority to othera in ae 
far aa these latter are to be controlled, m the passage ‘Highe: than 
the sense organs are the objects of senses, higher than the objecta w the 
mind, higher than the mind 1s intellect, hugher than mitollect i the 
greatsoul Higher than the great (mahat) 1s the unmanrfeat (avvakta), 
higher than the unmanzfest 1s the Person (puruga), nothing 1s higher 


(st 141 


than the Person, He 18 the oal, hıghest course ’ (K. +} 

$11) Here, the objecta, rae ne a as the lord of the fles 
and the reat, aro mentioned irrespective of the smile 1 for EE. 
of making the intended meaning olear 3 And the soul and the rest 
metaphonoally represented as the lord of the chanot and so on, are 
here referred to by those very terms ('soul' and so on) respectivel 
and the body, metaphorically represented aa the charot being left 
over, m denoted by the term ‘unmanzfest’ 8 Thus, the objects of 
genges, metaphorically represented aa the roads, are ‘higher than’ 
1e superior to, the sense-organs, metaphorically represented sa the 
horses, im no far aa these latter are to be controlled, &noe when in 
proximity to objecta of senses, the sense-organs of even. a self-controlled, 
man uro found to incline to them once more Higher than those even 
18 the mind, metaphorically represented as the rems, unoe the proximity 
to objocls o£ nerwe too 18 of httle avail if the mind be not molmed to 
thom Higher than that even is intellect, metaphorically represented 
as the chatlotec:, iunoe the mind, too, 18 of httle avail m the absence 
of apprehenmon Higher than that even w the soul, metaphorically 
represented a4 the lord of the chariot, because of rta superiority as 
an agent Since all these depend upon ita will, $ alone 18 specified 
w tho ‘great’ Higher than that even 1s the body, metaphorically 
represented au the chariot, amoe all the sctrvities of the individual 
woul in connection with all the means to salvation depend on the 
body Higher than that even 1s the Person, the soul of all and the 
end of the road of transmigratory existence, since everything else, 
mentioned previously, are under His control When He 3s won by 


-- — e e MÀ 


i A krame vi u kuad of smile in which the comparisons exhibited correspond 
to oanh uther 21 regular succession MW,p 319, Ool 2 

u That iy, an order that the intended meanmg may be clearly conveyed to 
the reader, the metephumonl way of representation, resorted to above 18 given 
up here, and the actunl objects, the sense organs and the rest, are directly and 


216 


and the 
4 The argumant x a8 follows In Kathe 8 8-3 9 the soul, the body 
ral, aro uuoomüvely compared to the lord of a chanot, a chanot and so on 


remainui une un that mde 
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means of meditation, as directed, all the enda of a man are accomplished, 
as declared by the passage ‘Whatever verily, be the means resorted 
to for the sake of the four ends of a man, a man, who haa taken refuge 
m Nar&yans, attams them without 1t’ Hence, here the mahat, an 
effect of pradh&na, 1s not understood by the term ‘great’, nor pradhina, 
ita cause, by the term ‘unmanzfest’, nor puruga, admitted by the 
Samkhyas, the twenty fifth prmoiple m contrast to the twenty four 
material ones, by the term ‘Person’ The entire Veda is in oon- 
cordance with regard to this very Person, the object which one should 
demre to enquire mto, and an ocean of infinite, auspicious attributes, 
there bemg nothing higher than Him, m accordance with the sarıp 
tural text ‘There 1s nothmg higher than the Person’ (Katha 3 11), 
the Smptı passage ‘There is nothing else higher than me, O Dhanafi 
jaya.” (Gat&é 7 7) The Person alone œ the object to be atteined, m 
accordance with the sormptural text ‘That ıs the goal, that is the 
highest course’ (Katha 311), as well as with the declaration by the 
interpreter of the texte (viz Nimb&rka) ‘There s no other goal except 
the lotus feet of Kysna’ (DS 8a) 

Having shown that the Supreme Person 1s difficult to be attamed 
by one who 18 not self controlled, while easy to be attamed by one 
who 1s self controlled, and having shown the mode of subduing the 
sense organs, the text “ shows”, ın the concluding portion, that what 
had appeared previously in the smile 1s understood here, (and not the 
Saémkhya pradh&na), thus ‘Ths soul, hidden m all beings, 18 not 
manifest, but 1s percetved by subtle seers through highest, subtle 
intellect A wise man should restrain speech in the mund, that he 
should restrain m the mtellgent soul, the mteligent soul in the great, 
that he should restram m the tranquil soul’ (Katha 312318) 
(The text means )“This’,1e Visudeva,—omniscient, to be approached 
by the freed souls, and without an. equal or a superior, as stated 1n the 
text “There 1s nothung lugher than the Person, that 1s the goal, that 
15 the highest course’ (Katha 8 11),—though present in all beingr, 
"18 not manifest’, 1e 18 not percerved. by all, since they are not entitled 
to perceive Him For this very reason, Ho 1s ‘lndden’,—the opm- 
pound (viz 'gürdho' tm&’) 1s m accordance with Vedic u86,—Rn8 
declared by the Lord Himself *"I am not manifest to all’ (Gita 
725) If one xs entitled to perceive the Lord, then alone He comes 
to be perceived, hence ıt 1s seid ‘18 perceived’ and so on All the 
sense organa, mphed by the term ‘speech’, should be restramed m the 
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mund, —the long vowel (1 m ‘manast’) 1s 1n accordance with 

the mag 1n the intelligent soul,ie m intellect, since 'bemg Marine i 
and 'bemg the soul’ are posable on the part of intellect, owing to itn 
connection with the mdividual soul, intelligence ın the great soul 
ie m the individual soul, and that m the tranqul,1e ın Brahman 
the Universal Cause The mense 1s that if m the previous cane (vi 
Katha 311), because of understandmg! the prmople ‘mahat’ by 
the term ‘great’, we understand 1ta cause,—viz praedhüna whuh s 
derived. from inference,—by the term ‘unmanzfest’ on the ground ot 
ita mediate proxumity to 15, then, here, too, that may be understood 
by the term ‘great’, and hence (the injunction ) ‘One should restram 
the great m the tranquil’ should lead to undesired conclusions ? 
Hence the concluding text, too, shows that what bad pre viousls 
appeared m the smile of the body 15 understood here 


SUTRA 2 


Bip TAH SUBTLM (BODY IS DENOTED BY THE THEN ' UNMANIFEST ) 
BHOAUSE OF TIS FTINESS (TO BH DHNOTHD 80) 


Vedinta-parijita-saurabha 


If it be said that the word 'unmanifest" denotes somethmg 
wubtlo,—(we reply 1t may denote the body too,) smoe the body too, 
the meaning (of the term,  unmantfest’”), 1s à grosser state of something 
aubtle indeed 

Vedünta-kaustubha 


If it be objected Althowgh the subtle body 18 fit to be denoted 
by the term “ unmanıfest ” since m the emule of the chariot the parts 
of the subtle body (viz the sense organs, the mind, etc ) 5 are under 
stood us the parte of the chariot (vz the horses, the rema, ett ), Jtt 
it cannot be said to be the chanot, On the contrary, it 1s the gromt 
body which hes been pui down es the chariot But how can it be 
understood. by the term “unmamfest”, 1 bemg something mari 


[rU unidad 


1 Here the suffix pnplies reason 
% Here ihe deos case tbe mahat would be dependant on Bratman a corielu 


i wich us ocntrary to tbe Sämkhya view ael 
«th d Ius consiiuents 5f the subtle body exe the five tan-rnaira¢ the ten sense 


„rgan, the mind, and the vital breath Vide V R-M P 80 
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We reply The word “but” »nplios emphasis The body m the 
gross effect, pradhina 1s the subtle cause, and that Mone w to be 
understood, so the term “‘unmantfest” may very well refer toit Why? 
‘Because of ita fitness”, 1e because of the fitnesa of the subtle 
pradhina to assume the form of the effect, or bocauwe of the fitness ot 
the effect to assume the form of the cause Just as in the text ' All 
this verily, 15 Brahman, emanating from Him, disappearmg wto Him 
and breathing in Him’ (Oh&nd 3 14 1), the universe, though diflurent 
from Brahman as His effect, having been omanated from Him, w yet. 
declared to be non-different from Him, po 1s this body, which 18 non 
different from 

Or else, (an alternative explanation ,) because of the fitness of that 
word “unmanifest”, denoting the cause, to denote the eflet too ! 
as ın the example ‘Mix the soma with cows’ (Rg V 940 4%) 


COMPARISON 
Rimfnuja 


Interpretation of ‘tad arhatvüt difttront, vig hanen the 
unmanifest matter alone, when 15 has assumed the form of the eles i 
(viz body), 18 fit to undertake activities, promoting the aml of men 
like a ahamot 3 


SÜTRA 3 


" (PRADEANA) HAS A MEANING ON ACOOUNT OF (LEH) DEPENDENCE 
ox Him ” 


Vedinta-parijita-saurabha 


Pradh&na, taught 1n the Upanigads, “hns a moaning on m count 
of ita dependence” on the Supreme Cause, while that adnutted by 
others 1s meaningless, such 18 the distinction (betwoon our pradh&nua 
and that of others, viz of the Simkhyas) 


1 The argument m that the causo and the effact being non-diffun nt, a ters 
denotang the one, can. very well denote the othor Henw thn term 'suunanifest 
denoting pradAdna, the cause, can denote the body, its effuct au wuli 

2 P 208,1ms 16 That is, the Soma is to be mixed, uot with the auw, the 
cause, but with the milk, ite affect Here a word, donütune the anus, realis 
stands for the affect 

3 Sr B 142, p 357 Chap 1 
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Vedünta-kaustubha 


To the objection, viz In that case, be happy by falling m with 
the Sümkhyas, since you admit the doctrme of the causality of pra 
dhina,—the author replies here 

In ordinary experience, a non sentient object, having no connec 
tion with a sentient principle, can have no meaning, mcapable as 1t 18 
of giving rise to an effect Never does a lump of clay assume tho form 
of a pot by steelf Similarly, pradhina, admitted by the Simkhyas, 
having no connection with a sentient prmople and itself non sentient, 
is not able to give mse to effects, hence, ib s simply meaningless 
Pradhina, taught m the Upanigads, on the other hand, “has a mean 
mg" That has a meaning which serves the ‘meaning’, or the purpose, 
of giving mse to all effects, beginnmg with the mahat and ending with 
a tuft of grasas Why “On account of (ita) dependence on Him " 1 
‘That which 1s dependent on Him,1e on Brahman or Lord Visudeva, 
sentient and the Supreme Cause, 1s ‘tad adhna’, viz pradhina, the 
state of bemg that (tad adhunatva), on account of that (tad adhi 
nabv&t) 

But the dependence of pradhüna on Brahman ıs not lke the 
dependence of atoms on lévara, as held by the logcans, but 1s due 
to the relation between a power and the possessor of the power, 
as established by the scriptural text like’ ‘The own power of the 
Derty, hidden by his own qualities’ (Svet 18) and so on ‘The 
soriptural texts, estebhahuing pradhina as taught ın the Upamsads, 
have been quoted above 8 


COMPARISON 

Bhaskara 
He gives two alternative explanations of the sūtra, the first of 
which talhes with the explanation given by Nimb&rka The second 
is as follows ‘But (the subtle causal body 1s demgnated as) subtle 
(m reference to the gross body), because of the fitness (of the word 
** unmanifest " to denote 1t)’ (Sütra 2) (‘Bondage and release) have 

meaning a8 dependent on 1t (viz the subtle body)’ (Sütra 3) 4 


1 The compound tad-adhinaivdt’ 18 to be explamed as follows 

$ That 1s, nob an external and accidental relation, but an miernal and 
emential one 

3Videog VE 111 4 Bh B 148,p 78 
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Srikagtha 


Interpretation different, vi ‘(The soul, the body and the nst) 
have a meaning as dependent on Him (viz tho Lord) ! 


SÜTRA 4 


“ALSO BHOAUSE OF THE ABSENCE OF ANY STATEMENT OF (TP) 
BEING AN OBJHOT TO BE KNOWN ™ 


Vedinta-parijita-saurabha 


The word ‘unmanifest’ does not denote pradhina of the Tin 
tmikas (10 the S&amkhyas), “also because of the absence of any stutt 
ment of its bemg an object to be known ’ 


Vedünta-kaustubha 


For this reason also pradhina w not denoted by tho term ‘une 
manifest’ here Why? “Because of the absence of any statemer ' 
of its bemg an object to be known” Tho Hümkhyus, weolu rently 
pratthng that salvation arses from a right diwenmination Iu tween 
prakrti ( = matter) and purusa ( = soul), say that with « view to 
the attamment of salvation, prakria, too, should be known by one 
demring for salvation But pradhina m not mention d hy the Kathas 
ag an object to be known, there bemg the mention of the word ‘un- 
manifest’ amply 


Pep Yas 


SOTRA 5 


"lr IT BB OBJHOTED THAT (SOBIPTURE) SPFAKH (OF PRADHANA 
45 AN OBJECT TO BE KNOWN), (WH REPLY ) NO, FOR THK INTRELI 
GHNT SOUL (IB SHH OBJECT TO B3 KNOWN), ON ACCOUNT OF THE 
TOPIO ” 

Vedünta-pürijBta-saurabha 


Ifit be objected that the text ' By discermng hun, who 3 without 
beginning, without end, higher than tho grent (mahat) eternal, onc In 
dehvered from the jaws of death’ (Katha 315 2), "apeaka ' of 
pradhāna as an object to be known,— 


18K B 113 p 514 Part6 
28 R Bh ÓE, B 
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(We reply ) ‘No’ “The intelligent soul", 16 the Supreme 
ws here indionted as the object to be known, He bang the “tome” ' 


Vedinta-kaustubha 


It may be objected The following text “speaks” of pradhana 
as an object to be known, viz ‘What wœ without sound, without 
touch, without form, unchangeable, hkewise without taste, constant 
and without odour, without begining, without end, higher than the 
great (mahat), eternal, by discerning that, one 1s delivered from the 
jaws of death’ (Katha 315) It means that ‘by discernmg!, ie 
by knowing, pradhüna,—the cause of and higher than ‘the great’, 
1e than the prmaple mahat, the second prmaple called buddh, 
and an effect of pradhina,—one 18 delivered from the jaws of death, 
1e from the jaws of mundane existence 

(We reply ) “No”, “for the intelligent soul” alone 18 1ndicated 
here ag the object to be discerned Why? "On acoount of the 
topic", 1e because the Supreme Soul s the topic here, as evident 
from the texts ‘That supreme place of Visnu’ (Katha 39), ‘ Nothing 
13 higher than the Person’ (Katha 311), ‘The soul, hidden m ail 
beings, 18 not manifest’ (Katha 312) and soon And by the phrase 
‘Higher than the great (mahat)', the superiority of the Supreme Soul 
to the individual soul,—mentioned previously ın the passage ‘ Higher 
than buddha 1s the great soul’ (Katha 3 10),—48 denoted 


SUTRA 6 


'* AND THUS THERE ARH STATEMENT AS WELL AB QUESTION ABOUT 
THREE ALONE ” 


Vedinta-parijata-saurabha 


That in tha Upaniad, “there are statement aa well as question 
about three”,—viz the means, the end, and the realmng agent,—is 
known from a consideration of the meanmg of the prior and later 
texts Here, there 15 no room for determming a princrple which 1s 
derved from mferenoe (viz pradb&na) 
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Vedünta-kaustubha 


Here pradhána cannot be understood by the tenn ‘unmuanifest’, 
since here m the Katha vali, “ there is statement about three alone", — 
viz the Supreme Soul, the worship of Hm, and the worshupp i, 
as the objects to be demgnated, “as woll as question” about thi m as 
the objecta to be known, but not about pradhina and the rest, esta 
lahed by the S&mkhya tantra Thus, when three boons were promised 
to Naciketas by Death with the words ‘Since you have pasted thr o 
days in my house without eating, O Brihmana, œ guest to be salutis, 
salute to you, O Brihmana, may 1t be well with me, thereiore choo 
three boons for each (mght)" * (Katha 1 9), the former axked fin the 
propttiation of lus father as the first boon thus ‘“May Gautama be 
tranquil minded, well disposed, with anger appeased towards ini, 
O Death! May he cheerfully greet me, when dismissed by you,- 
this I choose as the first boon among the three”’ (Katha 110) Then, 
being granted the propitaation of his father with the worde’ * "Aud 
dAlaka Arum, dismissed by me 1, will be cheerful as before, he will 
sleep happily at nighta, with lus anger appeased”? (Katha 1 11) sud 
80 on, he asked for the knowledge of fire, called Naviket is und a 
means to salvation, thus ‘“You know, O Death, the heaxenly fire, 
tell ıt to me, who has fath Those who hve m the honven-workd 
partake of immortalty—this I ask as the second boon ™ (Kathu 1 13) 
The construction of the above text : as follows ‘O Donath!’ ‘Yon 
know’, 16 remember and know, the ‘heavenly fire’, 1¢ the firs 
which leads to salvation — So ‘tell that to me’, dewrous ax I am of 
salvation I choose aa the second boon that knowledga of the fin 
whereby ‘those who hve m the heaven world’, 10 those to whom 
belong the heaven world, viz the world to be approached by the troed 
souls through the path begmnmg with light as stated in the tourth 
chapter 3, or the Vedüntins, ‘partake of’, 16 attam, “immortahty 
or salvation Here the word ‘heaven’ applies to salvation equally , 
this bemg well known from other texts as well, such, aa, "The world 
of heaven 1s a golden sheath, covered with hght’, "The knowers ot 
Brahman go to Brahman, to the world of heaven’ (Brh 448) 


1 That 1, commanded by me Vide Š B on Katha * Matpramytah — 
aan 
! Vide Br Sü 43 1 ot seg 


3 Oorreob quotation "Tena dhtrah apsyyantt brahma ord 
Vide Brh 448,p 937 ap reenen dotum 
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and go on Then, having obtained the knowledge of the fire, taught 
thus ‘“T tell ıt to you, learn 16 from me, knowing the heavenly fire, 
O Naciketas ! The attamment of the mfinite world, and the support” ’ 
(Katha 114) and so on, he,—by means of a question regardmg the 
real nature of salvation, characterzed by the attamment of the 
Supreme Soul, the highest end of men,—asked, as the third boon, 
about the real nature of the object to be attamed, the real nature of 
the attamer and the real nature of meditation, the means, thus 
' When a man is dead there 1s this doubt, some saying that he ss, 
others that he xs nob This may I know, taught by you, this 18 the 
third among the boons”’ (Katha 120) Thus, when the real nature 
of salvation was asked thus, the reply given by Yama, preceded by an 
examination of Nacikete’s fitness for that teachmg, was as follows 
* ‘Hmn, who w difficult to be seen, who 1s hidden, who has entered 
within, who 18 hidden in the cave and who dwells in the abyss, by 
knowing Him as God through the knowledge of the Yoga relatang to 
the soul, & wise man discards Joy and sorrow "* (Katha 2 12) 

Having been thus taught, 1n a general manner, Nacketas with a 
view to understanding clearly the real nature of the object to be 
attemod, indicated by the word ‘God’, the real nature of the means, 
viz knowledge, demonstrated by the phrase ‘by knowing’, and the 
real nature of the attamer, demonstrated by the words ‘wise man’, 
once more asked about meditation, different from means lke ment 
and demerit, thus ‘Different from the nght, different from the 
non right” (Katha 214), about the object to be approached, not 
hounted by time, thus ' "Different from what has been done and what 
has not been done, different from what has been and what wil be"' 
(Katha 2 14), and aluo about the attaimer, aa this latter question 18 
a question about the attamnor, the sentient being as well, the latter, 
too, bemg eternal and meluded. among the objects to be attained ! 

Or else, this text 18 concerned with a question about the object 
to be approached Luke the co-ordination of the two words ‘different’, 
mentioned ın the text ‘** Different from the right, different from non 
right” ’ (Katha 2 14), there 1s also a oo ordination between the two 
words ‘different’, mentioned subsequently, and so m this question 


1 That 12, the last portion of Katha 2 1415 a question about both Brahman 
the object to be attemed, and the individual soul, the abbamer since the latter 
boo, is eternal and an objeot to be abtamed like the former 
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Q ect to be approached, the approaching agent and of the 
abont the ne heen maladod, and hence really no less than three 
questions were asked 1 

Then, having praued the prajava by way of demonsiralng 
Brahman, having depicted the real nature of the attamer, denoted v 
the pragava, and the real nature of the means, denotzng the pranawa, 
and having taught the pranava once more, Yama taught the rea 
nature of the attexner, m the passage ‘“A wise man 18 neither born, 
nor dies He has not arwen from anything, has not become anything 
Unborn, eternal, constant 1s this ancient one, who 18 not killed when 
the body 3s killed” ’ (Katha 225), the real nature of the object to be 
attained, m the passage beginning ‘“‘ Smaller than the small, greater 
-than the great 15 the soul placed ın the cave (1e heart) of this creature 
Him one who 18 free from, active will sees, freed from sorrow, through 
the grace of the Creator, (and) the glory of the soul" ' (Katha 2 20), 
and ending '“ Who knows thus" 3' (Katha 2 25), and moeditataon 
that 18 of the form of devotion, 1n the middle ın the passage ‘*“ This 
soul 18 not attainable by the study of the Veda”’ (Katha 2.23) and 
soon Then, having stated that the Supreme Soul 2s easily attamable 


1 The entire passage 18 
Anyatra dharmdd anyaira adharmdd anyatra aamat bridikrtdt 
Anyaira bhiidd bhaeydo ca yat tai padyam tad vada’ (Kathe 2 14) 

The author w here trying to show that thu m not a question about a single 
thing, but about three different thmgs, vis Brahman, the mdrvidual soul, and 
the means to salvation 

He offers two explanations 

(a) The portion Different from the right and different from the non 
might refers to the moans, wis knowledge, different from ordmary ment and 
dement And, the porkon ‘Different from what has been done and what has 
not been done, different from what has been and what will be refers equally 
to Brahman and the mdryidual soul, to both of wham, who are eternal the above .. 
deseription fittingly apples Hence the above question means Tell ma about 
(1) the means, (2) the mchvidual soul and (3) Brahman 

(b) The whole text 1s really a qnesiton about Brahman, but noludes queatsong 
about the offer two as well Thus the portion ‘different from the right 
means who 1s different from the means and the portion different from what 
means, who 1s different from the mdividual sonl 
Henge the above quagtnon means Tell me about (1) Brahman, who 1s differant 
from (2) the means and (3) the madreidual soul As such 1t 18 really a question 
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by the mdıvıdual soul,—since the Person worshipped and the wor- 
shipper have entered into the same cave (Katha 311) .—and the 
mode of worship, as well as the attainment of the place of Visnu by 
the worshipper, ın the passage which begins ‘“ Know the soul to be 
a lord of chariot”’ (Katha 33), and ends * '"''has the wise declare” " 
(Katha 314), he concluded with the words ‘‘Invimble”’ (Katha 
3 15) and Bo on Hence, this Upanigad contams a statement about 
the three alone as the objects to be known, as well as a question about 
them, there 18 no reference to pradh&na, established by the Tantra, 
(viz the S&mkhyas) 


SUTRA 7 


‘AND AS IN THB OASE OF THE GREAT ” 


Vedánta-parijata-saurabha 


Just as, although the word ‘great’ (mahat) has been apphed by 
the Samkbyas to the second prinaple called ‘buddhi’, yet xt 1s found 
apphod elsewhere ax well m Vedic texta lıke, ‘I know this great Person’ 
(Vj 8 18123, Svet 3 8),—s0o the word 'unmanifest! (avyakta) may 
refer to the body 

Vedünta-kaustubha 


Just aa tho word ‘great’, mentioned 1n the Veda, 18 applied to the 
individual soul and to Brahman,—as in the passages “Higher than 
intellect 14 tho great soul’ (Katha 3 10), "The soul which 1s great and 
all pervading’ (Katha 2 22, 4 4) and so on,—and, not to the second 
principle, called buddlu, admitted by the Samkhyas, and cannot be 
applied eluewhere even by & hundred Samkhyas, so 1t w established 
that the word ‘unmaniicst as well, being mentioned in the Veda, 
does not apply to pradhiina, but denotes the body 


Here enda the section entitled ‘What 18 demved from 
inference ' (1) 


par ew 


! Vide Br Sd 2221 12 
1 P 857, lme 10 
É Bh 


15 
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Adhikarana 2 The section entitled ‘The coup’ 
(Satras 8-10) 


SUTRA 8 


* (Tem WORD ‘ UNBORN’ DOES NOT DENOTE THE SAMEHYA PRAERTI) 
ON ACCOUNT OF NON SPROLFIOATION, AS IN THE CASH OF THE OUP ” 


Vedinta-parijata-saurabha 


On the prema face view, viz Let prakrta, mentioned 1n the sacred. 
text ‘One unborn female (aj&)’ (Svet 451), be the one establshed 
in (the Simkhya) Smrti, the author mdicates the nght conclusion 
The unborn one, mentioned ın the sacred text, must have Brahman 
for 1ta soul?, because there 1s no specification guaranteeing the prima 
fane view 5, as in the case of the cup, mentioned in the sacred text 
There 15 a cup with 1ta mouth below’ (Brh 2 2 8 *) 


Vedanta-kaustubha 


Thus, xt has been shown that ın the Katha valli pradhina, which 
18 not mentioned 1n the Veda, 18 not denoted by the term ‘unmanzfest’, 
as it, through, denoting the cause, viz pradhfina which 1s mentioned 
in the Veda, denotes its effect, viz the body It has algo been shown 
that as pradhAna has Brahman for ita soul, the text, thereby, refers 
to Brahman In a hke manner, ıt 18 bemg shown now that the text 
about the unborn one, too, refers to Brahman alone 

In the Mantropanmad of the Svet&évataras, we find the following 
“By an unborn female (aj&),5 red, black and white, bringing forth 
manifold offspring tf a lke nature, there hes an unborn male (aja), 
enjoying Another unborn male (aja) leaves her who hag been en 
Joyed' (Svet 45) A doubt armes, viz whether m this sacred 
text prakria, estabhahed by the Samkhya smrta, 1s recognized by the 
term “unborn one’ (ajà), or whether the meaning of the sacred text 


18 R Bh, SE, B 

* le be dependent on Brahman 

3! le There w nothmg here to guarantee us m selecting pradhdna of the 
opponents as the mbom. ane 

* $ R Bh, $E, B 

5 '474' means a she goat too of 8B 1410 p 404 

* Aja means he goat also 
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1s prakpt, having Brahman for ita soul On the pnma face view, 
viz The ‘unborn one’, etymologically derived as ‘one who 1s not 
born’, self supporting, independently brngmg forth, by nature, 
offspring of a like nature, consisting 1n the three gunas, the cause of 
the distinction between bondage and release, and admitted by the 
S&mkhyas, should be understood to be mentioned by the sacred text 
as well 

We reply The ‘unborn one’, which has Brahman for its soul, 
1: mentioned by the sacred text Why? “On account of non 
specification ", 1e because there 18 no special circumstance for under- 
standing pradhina which 1s derved from inference Our (ie 
Upanigadic) (prakr&1), too, :à unborn — Since a garrptural text 18 author 
tative only 1n reference to its own explicit meaning, 1e only m refer- 
ence to what 16 actually states, a self supporting one 18 not recognized 
here, because the word ‘self supporting’ 1s found nowhere, and also 
because 16 13 umpossible for a non sentient object to have an independent 
existences An example illustrating the absence of any specification, 
such as ‘This 18 so’, with regard to a common term, 1s given in the 
words “Asm the case of & cup” Inthetext ‘Therewa cup with 
1ta mouth below, and bottom above’ (Brh 223), the word ‘oup’ 
(camasa) conveys only the idea of an implement used in eating, m 
accordance with the etymology (A ‘oamasa’ 1s that) whereby one 
drinks (camyate anena), and so no accurate specific determination, 
that a cup (camasa) 18 such, 18 posmble, on account of non specification, 
—(the marks of) having the mouth below and the rest bemg possible 
elsewhere too! Sumularly, in the sacred text under discussion also, 
there oan be no specifying out that this prakrii, sumply because rb 18 
unborn, 18 the one established by the S&mkhys amrta 


1 Ie in the above text about the aj there are no speor] marks which 
justify us in selecting out the Sdmkhya prabrh here out of other posuble meanings 
of the term ajd’ just as in the text about the camasa , there ere no special 
marks for fixing what exactly a camasa denotes here until we are told specifically 
in the complementary passage that ıt denotes the head 
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SÜTRA 9 


"Buy (THA UNBORN ONE IS) THAT WHICH HAS LIGHT (I3 BRAH: 
MAN) FOR ITS BEGINNING (IE CAUSE), FOR THUS SOME BEAD ” 


Vedinta-pirijita-saurabha 


If rt be objected that ın the sacred text about the cup (camasa), 
15 15 known from the complementary text ‘It w the head’ (Brh 
2 2 3) that the cup isthe head, now what 1s the convincing reason for 
understandmg a particular meanmg m the sacred text about the 
unborn one f— 

We reply That of which "hght ”, ie Brahman, 1s the “ begu- 
nmg”,1e oeuse, 18 here denoted by the sacred text about the unborn 
ono, for “thus” alone “some read", viz ‘From hım arose Brahma, 
name, form and food’ (Mund 11 9) 


Vedünta-kaustubha 


Just as from the complementary passage ‘This is the head, for 
there 1s a cup with its mouth below’ (Brh 223), ıt 15 known that 
nothing but the head 18 the cup, go there 1s no ground. here for speafymg 
out the unborn one, established by the S&mkhyas On the contrary, 
that unborn one which has Brahman for its soul 1s to be understood 
ın the sacred text about the unborn one (Svet 45), on the ground 
of pror and later texta,—so holds the author 

The term ''but" ımphes certamty —Prakpü, “which has hghb 
for xta beginnmg”, 18 to be understood defintely in the sacred text 
about the unborn one The compound “which has hght for ita 
beginning” means That of which the ‘begmning’,1e the mstitutmge 
cause, 18 ‘hght’,1e Brahman, celebrated ın scmptural texta lke 
“That the gods worship as the light of lights’ (Brh 4416), ‘Now 
the bgbt which shines higher than tha heaven’ (Chind 3187) 
and go on,—i96 1:5 should be understood to be that which has Brahman 
for its soul In the Veda, the pecular nature, qualities and the rest 
of Brahman alone bemg specially determined, no other topic has been 
dealt with, and hence, that alone which has Brahman for its cause 
1 to be understood The sense Beginnmg ‘The speakers of Brah- 
man say “what 1s the cause”?’ (Évet 11) and mo on, and rejecting 
the views of those who take tame to be the first cause, of the Bauddhas, 
the Mim&meakas, the Jains and the logicians, suggested ın the passage 
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‘Time, nature, destmy, acadent’ (Svet 12), the text goes on 
"Those, followmg meditation and concentration, saw God's gelf-power, 
hidden by His own qualtties’ (Svet 13) On account of ths mtro- 
ductory text, m the sacred text about the unborn one (Svet 45), 
that unborn one alone which has been established by the Veda and 
which & power of Brahman,—the cause of the Universe and denoted 
by words hke ‘light’ and the rest—as to be understood, smoo subse 
quently also ın the passages ‘From this, the M&yin creates this 
universe, and m ıb the other 1s bound up with MAy&’ (Svet 49), 
‘But let one know prakptı to be M&y&, and the Great Lord to be the 
MByin’ (Svet 410), "The One, who rules over every source’ (Svet 
4.11) and so on, that alone which has Brahman for ite soul 18 estab- 
lehed For that very reason, ıt ıs declared in the same Upanisad 
that although this, as a power, 1s different from the possessor of powers, 
yet ıt 18 non different from Brahman, because of having no existence 
and activity apart from the possessor of powers, thus ‘On knowing 
the enjoyer, the object enjoyed and the Mover, all has been said, this 
18 the three fold Brahman’ (Svet 112) Here, the enjoyer 1s the 
individual soul, denoted by the term ‘higher prakpiu’, the object 
enjoyed 1s the non sentient in ita causal and effected states, denoted 
by the term ‘lower prakrii’, and the Mover 1s the Highest Person, 
possessing the two prakytis, and denoted by the term ‘Brahman’ 
Thus, the phrase ‘All 1s this Brahman’ establishes the non difference 
of Brahman and the two prakptis, the objects to be controlled, —anoe 
the existence and activity of the latter two depend on thew Controller, 
—an spite of there being a difference of nature between them and the 
Lord 


With a view to confirming that unborn one which 1s mentioned 
1n the Veda, by that very Veda, the author establishes this once more 
m the words “For thus some read ", that means, because thus some 
schools, 16 the Atharvanikas, “read” m the Mundakopanisad that 
thus unborn one has Brahman for 1a soul ‘From him arose Brahmi, 
name, form and food’ (Mund 119), and because 1b ns declared by 
the Lord Himself, ın the passage ‘ “My womb 1s the great Brahman 
In ıt I place the germ”’’ (Gité 14 3) In the Taittriyaka, too, having 
mtroduced. Brahman in the passage ‘Smaller than the small’ (Mahi- 
nàr 631), having, then, demgnated the origm of the entire universe, 


1 ‘Thig verse oocurg alao ın Katha 2 20 and Évet 8 20 
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imphed by the vital breath, m the passage ‘Seven vital breaths arise 
from lum (MahAnlür 8 4), the text goes on to read after that ‘Fy 
an unborn female, red, white and black, brmging forth manifold 
offspring of a lke nature, les an unborn male, enjoying Anothor 
unborn male discards her, who has been enjoyed’ (MabAnür 9 2) 
And amoe this sacred text 1s to be taken as referring to prakptı, which 
has Brahman for xia soul, and since here, too, the same must inevitably 
be the case, that prakptı alone which has Brahman for ita soul is the 
object to be established by the sacred text about the unborn one 


COMPARISON 
Samkara 
The interpretation of ‘jyotar upakramé’ different, viz ‘(The 
unborn one w) the begmning (ie the maternal cause) of light (1e 


of the four Innds of matemal objecte, consistang im light, ie fire, 
water, and so on)’ 1 


SUTRA 10 


* AND ON AOOOUNT OF THE TEACHING OF THE FASHIONING (OF 
TAE UNIVERSB), THERE IS NO CONTRADICTION, AS IN THE CASH OF 
THE HONSY ( MEDITATION) " 


Vedünta-párijáta-8saurabha 


No contradiction 18 involved 1n taking one and the same sub tra- 
tum of qualities as unborn and having, at the same tame, Brahman 
for its material cause On account of the teaching of the creation of 
the universe from Brahman, the cause of the world and 
subtle powers, both fit ın, “asm the case of the honey meditation ” 


Vedünta-kaustubha 


To the objection, viz How can an unborn one be something 
generated, the author rephes 

The word “and ” 1s for disposing of the objection ‘There 1s no 
contradiction m taking an unborn one as something generated Why? 
“ On account of the teaching of fashionmg " The word “ fashioning ” 


1§9B 149 p 403 


i 
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means making or creation, on account of the teaching of that 1, 1e 
on account of the teaching of the creation of the universe from Brah 
man, possessing subtle powers, in the passage ‘Brom this, the Mayin 
creates this universe’ (Svet 49) The unmanrfest prakrta, subtle 
m form and a power of Brahman, 1s said to be unborn because of being 
non different from Brahman as His power ‘That very same prakyiz, 
emanated from the possessor of powers or Brahman and abiding ın 
the form of effecta, 13 said to have Brahman for ita beginning or cause, 
and henoe there 18 no contradiction Here the author states & parallel 
case m the words “Asin the case of the honey meditation” In 
the honey meditation,® which begins ‘Verdy, this sun 18 the honey of 
the gods’ (Chind 311), m the concluding text ‘Then, having 
risen up from thence, 15 will neither mse nor set, 1t will remain alone 
in the middle’ (Chand 3111), the very same thing, which m ite 
causal state abides in a subtle form and 18 not, as such, demgnable 
as honey, 18, 1n 118 effected state, magined to be the honey, enjoyable 
by gods like Vasu and the rest, and to be possessed of meng and setting, 
without giving mse to any contradiction Similarly, the very same 
eternally existent prakrti 18 designated by the sacred text m 1te causal 
form in relation to the bondage and release of the eternally existent 
individual soul Here, the individual soul, indicated by the term 
‘unborn one’ (aja),—eternal by nature, carmed away by the current 
of beginningless karmas, and hence devoid of & true knowledge of 
the real nature of itself or of the Supreme Bemg,—having identified 
itaelf through nescience with the bodies, such as of men, gods and the 
rest which are the evolutes of prakyta, hes by, enjoying sounds and the 
rest, the parte of prakrta , such & one, devoid of the bliss of Brahman, 
w sad to be ‘bound’ But one, who having attamed by chance the 
grace of the Lord through humbleness and the like, and having 
atteamed the bliss of Brahman by means of the repetitzon of the 
means,— hearing’ (Sravana) and the rest of the VedAnta,—learnt 
from a holy spiritual preceptor, discards prakptı, 1s said to be ‘freed’ 
Tf in accordance with the etymology ‘An unborn one (8]&) 18 one that 
1s not born’, 1t 18 said that the unborn one 1s not prakpü, eternally 
existent and having Brahmian for ita soul, then the conventional dis 
tanction between the bondage and release of the created souls cannot 


1 This explains the compound ‘kalpanopadedd 
3 Vide VE 1831-38 See footnote l, p 198 
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be explamed by the non sentient pradbina, devoid of any connection 
with Brahman Hence ıt 15 established that thé unborn one, men- 
tioned m. the sacred text, has Brahman for :ta soul 


Here ends the section entatled ‘The cup’ (2) 


COMPARISON 
Samkara and Bhüskara 


Interpretation different viz ‘On account of the teachmg of an 
imagination (ie a metaphor), there 1s no contradiction’ That 1, 
the word ‘aj&’ here does not stand for one who 1s literally unborn, 
but simply metaphorically represents prakrtz, the source of all things, 
as a ghe goat, just as the sun, though not really honey, 1s metapho- 
really represented as such in the Chindogya + 


Adhikarana 3 The section entitled ‘The 
collection of number’ (Sütras 11-13) 


SUTRA 11 


“NoT ON ACOOUNT OF THB COLLECTION OF NUMBER EVEN, ON 
ACCOUNT OF DIVERSITY, AND ON ACOOUNT OF BxXonsA”’ 


Vedanta-parijata-saurabha 


* Even on account of the collection of number” in the text ‘In 
whom the five people and the ether are based’ (Brh 4417, Sat Br 
147 2 193), 16 15 not to be said that the twenty five pnnorples, begn- 
ning with pradhAna, are based on Scripture, so what dispute can there 
be regardmg the knowability of one pradhfina from Sompture? 8 
Why? “On account of diversity,” 1e because the objects which 
are based on Brahman, estabhahed m Sompture and denoted by the 


18B1110,pp 404-5 Bh B1110p 76 Of Rāmānya's crtlowmn 
‘of this interpretation 

ei 1000 Ime 3. Š B, Bh, SE, B 

à 72, all the twenty five prmaples of the Sdehbhyae can be known from 
Sortpture, not to speak of pradhdna alone 
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term ' m whom’, are different from the objects established in the Tantra 
(1e the S&mkhya-smrta), ence the former are found to have Brahman 
for ther soul, “ and on account of the excess ” of Brahman, the support 
and hkewise of the ether 


Vedünta-kaustubha 


In the previous aphorism, 1t has been shown that the text about 
the unborn one, not referable to pradh&na, as admitted by the S&m- 
khyas on the ground of texts like "The self power of the Deity’ 
(Évet 13), refers to Brahman on the ground that it refers to His 
power, viz pradhüna, as admitted by the Vediintins In the very 
same manner, by showmg that! the text about the ‘five five people’ 
refers to the vital breath and the rest, based on Brahman, on the 
ground of the pronoun. (1n whom’) and so on, leading to the nulh 
Acation of the number admitted by the S&mkhyas, (viz twenty five), 
the reverend author of the aphorisms 18 confirming his contention 
that pradhina has never been mentioned m Scripture 

In the suxth chapter 2 of the Brhad&ranyaka, immediately after 
the introduction ‘That the gods worship as the hght of hghte, as 
hfe, as mmmortehty! (Brh 4416, Sat Br 1472208), we read 
‘the following ‘In whom the five five people and the ether are based, 
hum alone I, the knower, the immortal, know aa the soul, the immortal 
Brahman’ (Brh 4417, Sat Br 147219) Here a doubt arises, 
viz whether by the phrase, ‘five five people’, meanmg five groups of 
five, the twenty five prmorples, admitted by the S&mkhyas, are 
denoted, or the vital breath and the rest, five n number and called 
‘five people’ (pafica jana) The prima faae view 18 as follows We get 
here the twenty five principles, mentioned 1n Scripture and. determined 
more specially in the S&mkhye smrti In the Sagi! sambité *, we read 
the followmg,—begimning ' Bemg struck 5 by the three kinds of sorrow, 
(one undertakes) an enquiry into the cause of ther removal (Sam 
Kā 1), and contmumg ‘The primal cause prakyia 1s not an. effect, 
the seven objects beginnmg with the mahat are causes as well as 
ni HN a 


1 Hare the éair-suffix moplies reason. 

3 Ought to be fourth chapter s P 1000, hne ð 

4 "That 15 a Séqkhyo treatise or a sarphıtă or treatise dealing wrth the mxty 
1deas peculiar to the Sümkhyas 
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effecta, sixteen objects are effecta (only), puruse 18 neither a cause 
nor an effect’ (Sim KA 31) 

With regard to 1t, we reply “Not even on account of the collec tion 
of number”, The word “even” maphes possibility 3 In spite of the 
fact that the number twenty five 1s found m this text, prakrü and the 
rest have not Soripture as their authority Why? “On account of 
divermty ",1e because the twenty five principles, mentioned m Smrti, 
cannot be arranged in five groups of five each, they being of various 
kınds There can be numeration or grouping of objects only with 
reference to & class, a common quality and so on, eg when we say 
‘A group of five cows’, ‘a group of five leamed men’ But here we 
find no common cause for grouping five objects under cach pentad 
In such cases as ‘seven are causes as well as effects’, ‘mxteen are 
effecta (only)’ and so on, on the other hand, there do exat causcs 
for such groupings 3 

Or, else (an alternative explanation of the word 'nünAbhavüt ), 
‘on account of the absence of plurahty' That 1s, all the objccta 
mentioned in the Ved&nta having Brahman for their soul, there 14 no 
absolute plurality, m accordance with the statement ‘All thin has 
that for 1ta soul’ (Chind 687, 694, 6103-616 3), and also in 
&ecordanoe with the teaching contained here, viz ‘In whom the five 
five people and the ether are based’ (Brh 4417) The sense w that 
if the twenty five principles, admitted by the S&mkhyas, bo accepted 
here then, they not having Brahman for their soul, plurality will 
result, contradicting Rorrpture 

Or, rather, the principles, admitted by our opponenta and indo 
pendent of Brahman, bemg distinct from those that are band on 
Brahman, m accordance with the text ‘In whom the five five people ' 
(Brh 4417), “ and on account of exoess ”, there 18 not even the number 
twenty five here On the contrary, “on account of the exces”, 
Le surplus, viz the Supreme Soul, the support of all, mdu ated 

1P 4 E 

* Le even +f 1b be pomnble to understand bere the number mtended 
Sámbhyas Mil fes ins Dadya ikv asini De maid to be refercel 40 honc E. 


will be shown later that rb us nob really even 
posmble to understand here 
number twenty five intended by the SamkAyar ov 


® le A group conmste of a certain number of samdar oh 
jacta But here 
rb w possible to divide the twenty five Sümkhya prmorplea into five groupe, each 
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by the pronoun ‘in whom’, and the ether, twenty five principles are 
not denoted 

The meanmg of the text 1s as follows ‘The gods worship that’, 
vi Brahman What 1s that? "That which is the hght of hghts’, 
1e of sun and the rest, ‘life’, 1e the cause of the longevity of ita 
own devotees, “1mmortal’,1e the object to be attamed durmg the 
state of release, this 1s the sense of the introductory text (Brh 
4416, etc) ‘In whom’,1e in Brahman, ‘the five five people are 
based” The compound “five people’ (pafica jana) 1s to be explamed 
1n accordance with the rule ‘Words indicating a quarter or a number 
are compounded (with words in the same case 1) to designate a name 
(and the compound is a tat puruga)’ (Pin 21680, SD K 7272) 
‘The word ‘five people’ 1s here understood as a name, smoe the meanmg 
of the component parte (1e the number five) ıs not intended to be 
designated Just as by the expression ‘seven sages’ each of the 
seven sages 18 denoted, so by the word ‘five people’ aa well On the 
enquiry How many five people are there? the adjective ‘five’ 
1s added $ As Yajfiavalkya says ‘In whom the ether 1s based that 
alone 1: Brahman, the support of all and immortal He who knows 
the Highest Self, to be approached by the freed, the soul, the cause 
of all existence and activity, becomes immortal, so I think He who 
does not know Him does not become free’ 


SUTRA 12 


"(Tus ‘FIVE PROPLE’ ARE) THE VITAL BREATH AND THE RØST, 
ON AOCOUNT OF THE COMPLEMENTARY PASSAGE ” 


Vedanta -parijita-saurabha 


'" On account of the complementary passage", viz ‘Those who 
know the breath of breath, the eye of eye, the ear of ear, the food of 


1 In scoordance with the previous Pan -sutra 2 1 49 

2 P 508 vol l 

3 Ie the expression five people’ denotes the name of & certain class of 
beings and the expression ‘five five people’ denotes that there are five classes 
of such bemgs just as the expresmon seven sages’ denotes a certam clesa of 
sages, (1e stars) and the expression seven seven-sagea’ denotes that there are 
seven classes of such bemgs What these classes of bemgs called five people are 
is indicated ın the next siitra. 
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food, the mind of mind’ (Sat Br 1479211), tho " hivo peoplo " 
(pafica jana) are to be known aa the vital breath and the rast 


Vedünta-kaustubha 


To the question Who, then, are the five people, the author 
replies here 

“Qn account of the complementary passage", vir "Those who 
know the breath of breath, the oye of oye, the oar of eur, the mind of 
mind’ (Sat Br 147 2 21), the vital-breath and the rest, five m num 
ber, having Brahman as ther soul, and denoted hy the term * five 
people ", are meant by tho sacred text 


SUTRA 13 


* (THE NUMBER FIVA IS TO BH OOMPLFTED) BY LIGHT, FOOD BEING 
NON PRESENT (IE NOT MENTIONED) (IN THK TEXT) OF SUMP" 


Vedinta-parijita-saurabha 


“Food bemg non present (16 non mentioned)", on the other 


hand, in the complementary passage of tho Kinvan®, the numer 
five 1s to be completed “ by light ", mentioned in the beginning 


Vedáünta-kaustubha 


Apprebending the objection, viy Let the vital brenth and the 
rest, five in number, be the ‘five people ' on the ground of the ecomple- 
mentary passage, subsequent to the sacred text ubout the ‘five peuple’ 
in the Midhyandina branch In the KAnva branch, too, there m a 
text about the ‘five people’ There the word ‘food’ 14 not found in 
the complementary passage Hence, how can the number five be 
completed here *—the author replies here 

Tt has been said that the MÉdhyandinas complete the number 
five by means of food But “there bemg the absence or non mention 
of food ” m the reading “of some”, 1e of the Kanvas, the number 
five is completed “by ight’, mentioned ın. the introductory passage 
“That the gods worship as the ight of hghte' (Brh 44 16),—this 


ae enndem eem EMT ede a 


1 P 1080, Ines 56 É R, Bh SK, B 
4 Vix Brh 4418, which omits 'annaeya annam’ 
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18 the sense Hence, xt 18 establuhed that pradhAns, devoid of any 
connection with Brahman, 1s not an object to be known from Rorrpture 


Here ends the section entitled ‘The collection of number’ (3) 


Adhikarana 4 Tho seotion entitled “Being the 
cause’ (Sütras 14 15) 


SUTRA 14 


“Anup (THA LORD 4LONE IS TO BH UNDHESTOOD) AS THE CAUSE 
WITH REGARD TO THE ETIHE AND TEN BEST, ON ACCOUNT OF THE 
DHOLARATION OF (BRAHMAN) 48 DESIGNATED ” 


Vedanta-parijata-saurabha 


Omniscient and omnipotent Brahman alone 1 to be understood 
everywhere in the texte abont the creation of the ether and the rest, 
because the very same Brahman, “ as ted " ın the character 
ing aphorism + and the following, 1s demonstrated “as the cause” 
of the ether and the rest 

Vedanta-kaustubha 


An objection may be raised here That view, too, which rejectmg 
pradhina, estebhshed by Smrti, as the cause of the world, takes the 
universe to have Brahman aa ıts sole cause, 18, indeed, a doubtful one, 
mnte m the Vedanta texte, demonstratmg the cause, creation 18 stated 
to be due to manzfold causes Thus, ın & certain text ‘‘‘The existent 
alone, my dear, was this m the beginning” * (Chand 62 1), creation 
18 saul to be duo to the existent, ın a certain other text ‘From this 
goul the ether has arisen’ (Tart 2 1), to be due to the soul alone, 
again in another text, on the other hand ‘The non existent, verly, 
was this in the beginning, from that, forsooth, the existent arose’ 
(Tart 27), likewise in the text ‘The non existent alone was this m 
the beginning, 16 was existent! (Ch&nd 3 19 1), to be due to the non- 
exustent, m another text '''Whab 1s its final goal?” “The ether” 
said he’ (Ohind 191), to be due to the ether, im ẹ certein other 
text agam '** All these bamgs, verily, enter into the vital bres he 


PENNE SP a n 


1 Viz Br Sü 11 2, ete 
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(Chind 111 5), to be due to the vital breath, and ın some passages 
in the Brhad&ranyaka ‘The soul alone was this in the beginning’ 
(Brh 1417), ‘Brahman, verily, was this in the beginning’ (Brh 
1 4.10), to be due to the soul and to Brahman Such being our know 
ledge of the cause of the universe, ib 1s not possible to ascertain 
defimtely that Brahman alone w the cause of the universo But xb 
18 possible to ascertain definitely that pradhAna, mdependont of 
Brahman, 1s the cause of the universe Thus, in the text ‘Vorily, at 
that tıme this was unmanifest (avyükrta), 1t became manifest amply 
by name and form’ (Brh 147), by the word ‘unmanzfest’ pradhina, 
mdependent of a sentient principle, 1s declared to be the cause of the 
universe The meaning of the text that ‘thia’, 16 the manifest 
world, was ‘at that time’,1e pror to creation, 'unmanifest! and ‘it’, 
viz pradhina, ‘became manifest by name and fom’ ‘The mass of 
texts demonstratmg the cause of the universe should be taken to be 
referrmg to pradhüna alone 

With a view to disposing of the above view, his Holiness 18 showing 
that the mass of texta deaignating the cause of the universo all refer 
to Brahman 

The word “and” 1s for disposing of tho objection The word 
“fas”? amples the nnd It 1s possible to ascertain definitely that 
the Highest Person alone, omnipotent, endowed with the attibutes 
of omniscience and the rest and the Lord of all, the Cause of the 
Universe How? “On account of the declaration” of the very 
same Brahman, “demgnated” in the characterizing aphorism and 
the reat, “as the cause " of effects like the ether and the rest Thus, 
Brahman alone, mentioned previously in the passage Biahman 15 
truth, knowledge and infinite’ (Tart 21), 1s designated as the causa 
in the passage ‘From him, verily’ (Tait 21) and so on — Likewise, 
Brahman alone, dicated by the passages, ‘" The existent alone, 
my dear”’ (Chand 621), ‘He thought “May I be many”’ (Chand 
623), 1s designated in the passage ‘He created hght' (Chand 
623) The same 18 to be understood with regard to other Upanigad 
texts too 


COMPARISON 
Samkara 


General unport same, hteral mterpretation duferent, viz ‘(Al 
though there may be a conflict among the Vedinta texts) with regard 
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to (the order of the things created, like) the ether and the rest, (there 
1s no conflict among them with regard to the creator,) because as 
(Brahman) is designated as the cause (m one Vedanta) so (He) 1s. 
mentioned (in. other Vedlüntas too)! 


Srikantha 


Interpretation different He does not begin a new adhikarana 
here, but continues the same topic Hence the sūtra ‘And just as 
on account of the declaration (1e understanding) (of Brahman) as 
the cause (in all the Vedinta texte) with regard to (all the effects like) 
the ether and the rest, (as well as m all other general texta), (pradhina, 
of the SSmkhyas 1s not understood, so the Samkhya principles are not 
understood here)’ That is, just aa we interpret the vague and general 
text ‘verily at that time, 1t was unmanifest' (Brh 14 7) 1n the light 
of the specific text “The soul alone waa this m the begmnnrng" (Brh. 
141), and understand thereby the first text as denotmg Brahman 
and not the Simkhya unmanifesb or pradhüns, so exactly, here we 
should mterpret the vague and general text about the ‘five five people’ 
(Brh 4417, eto) m the light of the specific passage about the vital- 
breath and the rest (Brh 4418, eto), and understand, thereby, the 
‘five five people’ as the vital breath and the rest, and not as the 
S&mkhya prnorples * 


SÜTRA 15 
“On AOCOUNT OF THE DRAWING In” 


Vedanta-parijata-saurdbha 


“ On account of the drawing in" of Brahman That 1s, the very 
same Brahman, mentioned previously in the passage ‘He wished’ 
(Tart 265), 18 referred to ın the passage “The non exstent, verily’ 
(Tart 274) too Similarly the very same Brahman, mentioned pre 
viously in the passage "The sun 1s Brahman’ (Chand 3 19 1 5), æ also 
referred to m the passage ‘The non existent alone was this * (Chind 
810195) Hence, Brabman alone, who is ever existent, 1:8 denoted 


1 8B 1414 p 414 2 SK B 1114, p 530 Part 6. 
5 Š, R, Bh, SK B 4 Op ou 
5 Not quoted by others Š R Bh B 
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by the word ‘non existent’, since there being no dwtmotion of names 
and forms pror to creation, He has then no existence in so far as 
connected with these names and forms In the same manner, what 
15 denoted by the term ‘unmanrfest’ m the passage ‘ Verily, at that 
tame, this was unmanifest, ji became manifest simply by name and 
form’ (Brh 1 47 1), 1s referred to ın the subsequent passage as well 
“He 1s entered here as far as the finger nail tıpa’ (Brh 1472) and 
so on Ib 18 also impossible for the non sentient pradhüna to be a 
controller by entermg within Hence, the unmanrfest, zta controller, 
18 said to be Brahman The sense 18 that ım the texta, demonstrating 
the cause of the universe, Brahman alone, estabhshed by the definng 
aphorism and the rest, ıs to be understood,—there 1s not even the 
shghtest possibility of pradh&ns being so understood 


Vedanta-kaustubha 


"On account of the drawing in” of Brahman That m, the 
very same Brahman, omniscient, and creating the universe subsequent 
to His resolution to be many, as mentioned previously in the passage 
“He wished’ (Tait 26), œ also referred to in the passage “The non 
existent, verily, was this in the begmming, from that the extent 
arose’ (Tart 27) Here, Brahman as possessed of subtle powers 
in Hos causal state 1s denoted by the term ‘non exutent',—whuch 
18 but a synonym for the word 'subtle',—3án contrast to Brahman aa 
possessed of manifested powers m His effected state, fit to be denoted 
by the term ‘existent’,—which 18 but a synonym for the word ‘gross’ 
In the very same manner indeed, 1t should be known that Brahman, 
mentioned previously ın the passage "The sun w Brahman’ (Chand 
3 19 1), w referred to ın the passage too "The non oxistent alone was 
this ın the beginning, 1t was exstent’ (Chand 3191) In the vay 
same manner, m the text about the unmanrfest as well, rt 1s the inner 
controller of the unmanfest that 18 denoted by the word ‘unmanift at’, 
as here the pronoun ‘he’ refers to Brahman, denoted by the term 
^unmanifest',m the passage ‘He 1s entered here as far an tho finger 
nail taps When seeing, the eye, when hearing, the ear, when think 
mg, the mind Let one worship (Him) as the soul’ (Brh 147) 
In spite of there bemg a separate agent of manifestation, tho expresion 
"It became manrfeat (vy&krryata)' should be understood as denoting 
$$ I Ñ ÑUUUOUůűůűO 
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an ‘object agent’ (1e the reflexive pasaive form) Or else, the present 
indicative should be understood mmply i the passive! Hence, 
everywhere the cause 18 one and the same indeed The objections 
with regard to the cause are refuted in this section We shall dispose 
of the objections with regard to the effects, on the other hand, m the 
third quarter of the second chapter, under the aphomams ‘Not the 
ether, because of bemg non scriptural’ (Br Sü 231) and the follow 
mg Hence, ıt 15 established everywhere that the cause of the universe 


15 Brahman alone, a sentient Bemg and possessed of omniscience and 
the Test 


Here ends the section entitled "Being the cause’ (4) 


COMPARISON 
Samkara and Bhüskara 


The general purport (of the sütras 14-15) same, but while Nim 
bürka connects this adbukerana more directly with the topio of the 
preceding part of the püda, viz with the refutation of the Simkhya 
view 2, Samkara and Bhiskara do not do go, but take 1t to be concerned 
with the general question of the concordance of all texts with regard 
to Brahman ? 

Srikantha 


Interpretation different The same topic continued ‘On 
account of the drawing in’ That w, just as the very same Brahman 
mentioned ın the prior passage ‘He wished’ (Tait 2 6) 1s understood 
m the subsequent passage too “The non existent alone was this in 
the beginning’ (Tait 27), because the two passages involve each 
other, zo exactly, the ‘five five people’, mentioned ın the prior passage 
(Brh 4417, eto) are understood as the vital breath and the rest, 


1 Ie as having reference to a necessarily implied agent, aa m the expression 
“The village is bamg approached’ ‘Vide B 1415 p 417 

4 This is evident from the conaluding sentence of his explanation of the 
sūtra 15 “Na pradhdna-daikd gandho' pin bhdeah' VPS 1415, p 18] 
KEB 

8 This 1s evident from the beginnmg of the adhikarana ia 
4déaAkate Na janmd di-karanaivam Brahmano, LL d ae 
sdmdnyam veddnia-vakydndm B pn 
pp 41213 Bh B 1114, pp 76 77 
16 
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mentioned m the subsequent passage (Brh 4418, eto), because the 
two passages involve each other * 


Adhikarana 5 The section entitled ‘Denoting 
the world’ (Sütras 16-18) 


SUTRA 16 
“BECAUSE OF DENOTING THE WORLD ” 


Vedanta-parijita-saurabha 


Tt 18 not to be supposed that in the text *'" He verly, O B&làla, 
who 18 the maker of these persons, of whom this 1s the work" (Kaus 
3 9 3), the object to be known 18 the person, mentioned m the Tantra 
(viz m the Simkhya dootrime) and the enjoyer of the fiuiis of ment. 
and demerit None but the Supreme Soul 1s here indicated as the 
object to be known Why? Because Brahman 18 the topic, as known 
from the text ‘“Let me deolare Brahman to you"' (Kaug 41 8), 
because the word ‘work’, meaning ‘something that 1s done’, donot s 
the world which 15 an effect, because by the pronoun ‘this’ the worki, 
estabhshed by the evidence of perception and the rout, 1 suggested , 
and, lastly, because the person, mentioned in the Tanira, is not the 
topic here 

Vedinta-kaustubha 

The S&mihyas hold that prakrti 1s the agent and puruga the 
enjoyer The mpossibilsty of prakptı to be the cause bas beon shown 
in various ways Now, although ıt has been shown in the section 
regarding Pratardana 4 that the Kaugitaki bribmana texts refer to 
Brahman, yet by showing that the text ‘“‘Of whom thia 1s the work" 
(Kang 419), too, refers to Brahman, the author 1s now disposing of 
the objection, viz the person (purusa), admitted by the Sümkhyas, 
18 accepted by the Vedanta, on the ground of ıts being an enjoyer, 
and prakria, supermtended by ıt, 18 the cause of the world 

We read of a dialogue between Bälki and Aj&tefaitru in the 
Kaunteki brühmags There, a sage, called Balak Gürgya havmg 
ae ea a 


1 Ék B 1114 pp 582 38, Part 6 
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* Vide 'Indra-pragddhtkaraya , süiras 1 1 29-32 
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promised the king Ajātaśatru '''Let me declare Brahman to you”? 
(Kang £1), having then designated various persons as 
thus “Ho who 18 the person within the gun"? (Kaug 4 3), The 
person within the moon”’ (Ksus 44) and so on!, became mlent 
Then, Aj&taáatru, who knew Brahman £, having condemned lum 
with the words ‘“In vain, did you tell me”’® (Kaug 419), said 
‘“He who, verily, O B&l&k, 15 the maker of these persons, and * of 
whom. this 1s the work, he, verily, 1s to be known'" (Kaus 419) 
Here a doubt arwes, viz whether puruga, established in the Samkhya 
tantra, the supermtendent of prakptı and the enjoyer, w taught here 
as the object to be known, or the Supreme Soul The prema fame 
view 18 as follows It was puruga, unconnected with prakri, as estab- 
lished m the Tantra, that was mdicated, by the royal sage, as the 
object to be known, because of the mention of a connectson with 
works m the phrase "and of whom this 1s the work’ (Kaug 419), 
because works, consisting m merit and demerit, are possible on the 
part of the individual soul alone, entitled to works, because a connec 
ton with work 1s not admitted on the part of the Supreme Soul, 
and, because the origin of the world 18 due to the works of the respective 
enjoyers Moreover, here mm accordance with the text ‘They two 
went to a sleeping person’ (Kaug 419), ıt was the enjoying soul 
alone which was demonstrated by Aj&te&atru to BalAm  Lakewise, 
m the passage ‘Just as a merchant enjoys with lus own people, and 
as his own people enjoy hm, so exactly this inteJhgent self enjoys 
with these selves, s0 exactly these selves enjoy 1t’ (Kang 4 20), the 
cheractemstio mark of the enjoying soul alone 1s found The meaning 
of the text 18 as follows ‘Just as a merchant’, 1e a lord who 1s the 
chief, enjoys ‘with his own people’, 1e with umplements hke servants 
and the rest, and ‘his own people’, 1e the servants and the rest, 
‘enjoy’ the merchant, 1e depend on him for food and clothmg, ‘so 


1 The sage wanted to teach the king about the person withm the sun, 
that withm the moon, that withm the bgbtnmg that withm the cloud and so on, 
altogether about srxbeen persona but m each case, the king begged to be spared 
of the teaching as he was already acqusinted with the person m question 
Fmally, the kmg himself taught the sage about Brahman Vide EKsug 4 

3 The word JBrahmajo ' 1s not really included m the text 

3 Correct quotation ‘Mred vas bhalu md saqwüdaywihd' m which case 16 
would mean in vain, venly did you make me telk’ Vide Kang 419 p 138 

t Correct quotation ed' and not 'eg 
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promised the king Ajātaśatru *" Let me declare Brahman to you”’ 
(Kau 41), having then designated Various persons as Brahman, 
thus '"He who 1s the person within the sun”’ (Kaug 43), ‘“‘The 
person within the moon"' (Kans 44) and ao on!, became gent 

Then, Ajateéatru, who knew Brahman?, haymg condemned hm 
with the words ‘‘‘In vam, did you tell me"'8 (Kaug 419), said 

‘uHe who, verily, O Balan, 1s tho maker of these persons, and * of 
whom this 18 the work, he, verily, 14 to be Inown”’ (Kang 4 19) 

Here a doubt arises, viz whether purusa, established 1n the S&mkhye- 
tantra, the superintendent of prakrti and the enjoyer, 1s taught here 
as the object to be known, or the Supreme Soul The prima face 
view 18 a8 follows It was puraga, unconnected with prakrh, as estab- 
hahed in the Tantra, that was indicated, by the royal sage, as the 
object to be known, because of the mention of a connection with 
works ın the phrase ‘ “and of whom this 18 the work”’’ (Kaug 419), 
because works, consisting m merit and demerit, are possible on the 
part of the individual soul alone, ontitled to works, because a conneo- 
tion with work w not admitted on the part of the Supreme Soul, 
and, because the origin of the world 1s duo to the works of the respective 
enjoyers Moreover, here in accordance with the text ‘They two 
went to a sleeping person’ (Kaun 410), it was the enjoying soul 
alone which was demonstrated by Ajütasatru to Balik Likewise, 
Jn the passage ‘Just as a merchant enjoys with his own people, and 
ag lus own people enjoy him, so exactly this intelligent self enjoys 
with these selves, so exactly these selves enjoy 16° (Kaus 4 20), the 
characteristic mark of the enjoying soul alone 18 found The meaning 
of the text 1s aa follows ‘Just ns a merchant’, 1e a lord who 18 the 
chief, enjoys ‘with his own people’, 10 with mplementa hke servants 
and the rest, and “bis own people’, ie the servants and the reat, 
‘enjoy’ the merchant, 1e depend on hım. for food and clothing, ‘so 


i The sage wanted to teach the lung about the person within the sun, 
that within the moon, that withm the lightning, that withm the cloud and so on, 
altogether about sixteen persons, but in each osse, the king begged to be spared 
of the teaching, as he was already acquainted with the person in question 
Fmally the kmg hrmaelf taught the sage about Brahman Vide Kang 4 

23 The word ‘ Brafmnagfia’ in not really inaluded in the text 

* Correct quotation ‘ Mygd vc khalu më samvädayıhā’ in which case it 
would mean in vam venly did you make mea talk’ Vide Kaug 419, p 188 

* Correct quotation ‘od’ and not ‘eg’ 
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exactly thus intelligent self ‘enjoys with these', 1e with the persons 
within the sun and the rest And ıb cannot be said that amce the word 
‘work’, mentioned 1n the concluding text ‘Of whom this 1s the work ”’ 
(Kaug 419) denotes action, the vital breath, possessing the activity 
of motion as his substratum, mentzoned in the concluding text ‘In 
this vital breath alone, he becomes one’ (Kaus 4 20), 1s to be under 
stood, but purusa, established m the Tantra and tho enjoyer of the 
frorts of works, 14 not to be accepted here as the object to be known,— 
for the term ‘vital breath’ refers to the bearer of the vital breath 
or the indzvidual soul, such a construction, viz ‘m this vital breath’, 
meaning ‘mn purusa, the bearer of the vital breath’, bemg posable 
If, ın accordance with the explanation ‘In the vital-breath which w 
present m this,1e m the soul’, the two locativea (viz ‘im thus’ and 
‘m the vital breath’) are to refer to different objecta *, then although 
the word ‘vital breath’ will refer to the chief vital breath, yet aa xi 
18 naturally an mplement of the individual soul, none but the individual 
soul is the object to be established here And hence the moaning 18 
‘He who 1s the maker’, 1e the cause, ‘of these persons’,1e of the 
persons dwelling m the orb of the sun and tho rost, and unplementa 
of the enjoyment of the dividual soul, ‘and of whom tlus is the 
work’, 16 ment and demerit, the cause of ita being the cause 2, 
1s to be known as unconnected with prakrt1 And heneo Brahman, 
mtroduced as the object to be depicted ın the text ''"Let me declare 
Brahman to you"' (Kaus 41), 1 none but purugs, there being no 
proof of any God other than ıt As the qualities of perceiving and the 
rest, belonging to the cause, are possible on ita part, possessing as It 
does the quality of consciousness, prakptı alone, superintended by 
the puruga, the enjoyer, ıs the cause of the world (Here ends the 
pryma fane view ) 
(Author’s conclusion ) 

With regard to 1t, we reply Here, the Highest Person alone, the 
maker of the persons, i the object to be known Why? For the 
following reasons First, the term ‘work’ denotes the world, and the 


lle standing m à vyadhıbaraņna relation and nob m è samdnddhakarago 
relation, or in a relation of a noun and an adjective zeferrmg to the some locus, 
as the first explanation takes them to be 

a Te the works (barmas) of the soul lead to the creation of the world the sun. 
and the rest 
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creatorship of the world 1s not possible on the part of any one other 
than the Supreme Soul A ‘work’ w what w done, 1e the world, 
consisting of the sentient and the non sentient Secondly, the crestor- 
ship of the world 1s not posmblo on the part of the sentient individual 
soul which has entered into the world as an enjoyer, and which 1s 
never admitted to be a creator Thirdly, the creatoralup of the world 
15 unpossible also on the part of prakrti, supermtended by the mdwi 

dual soul of little knowledge and little power In ordinary hfe, what 
Irttle 18 done by non seutaent objoota, like chariots and the rest superin- 
tended by sentient bemgs, 1s due to the sentient beings alone And, 
there bemg no purpose ın rejecting the pmmary agent, the primary 
agent 1s none but the Supreme Bemg, celobrvted m a masa of scriptural 
texts The world, known through perception and the rest, 14 referred 
to by the pronoun ‘thw’ Work conanmting m mert and demerit 
amply 1s not denoted by the term ‘work’ hore — Minee the mxteen 
persons, indicated as Brahman by Bülüki who had promwed ‘“ Let 
Ino declare Brahman to you”’ (Kaus 4 1), were not really Brahman, 
Ajātaśatru, baving condemned hun who could not tell him about 
Brahman, thus ‘“In vain, verily, did you tell me!”’’ (Kaus 4 19), 
taught the Supreme Noul,—not known by the sage, and the maker 
of the persons indicated by hun,—ts tho object to bo known, with, 
the words ‘Ho who, verly, O Bülüli' ' (Kaus £19)  Othorwiso, 
the persons connected with wmks, ie ment or demerit, being 
already known to Balin, the teaclung of them as the objects to 
be known would be meaningless Hone, the word ‘work’ simply 
denotes that the univerme consisting of the « ntient and the non sentiont 
ig an effect, and does not denote mero merit and demerit, or more 
action This being wo, the word ‘thin’ too, hus a purpos since, 
referring as ıt does to the entire workl, conunstiug of the sentient and 
the non sentient and known through the evidence of perception and 
the rest, ib serves to preclude the supposition of ita being due to a 
mere person Thus, the meaning of the text ‘He who, venly, Ò 
B&lün, 1s the maker of these persona "' (Kaug 419) is as follows 

O Balan, he who 1s the maker of the persons within the aun and the 
rest, deagnated by you as Brahman, and who w not tho maker of the 
persons only, but of whom thu entire universe, conmsting of the sentient 
and the non sentient, w an effect,—that Supreme houl, the soul of 


i a mA — Biens Am kr 


1 For correct quotation ace footnote 8, p 248 
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all, the Lord of all, 1s the object to be known Here, although the 
persons, bemg included within the world, are proved to have the 
Supreme Soul as their cause, their separate mention 1s to be known 
for the purpose of rejectzng their Brahman hood, clamed by Balak 1 


SUTRA 17 


“Ty pp BE OBJECTED THAT ON ACCOUNT OF THA CHARACTERISTIC 
MARK OF THE INDIVIDUAL SOUL AND THE CHIR VITAL BREATH, 
(mm LORD IS NOT DENOTED HERE), (WB BEPLY ) THAT HAS BEEN 
EXPLAINED ' 

Vedánta-párijáta-saurabha 


Tf ıt be objected that on account of the oharacterstio mark of 
the individual soul, contained in the passage ‘This intelligent self 
enjoys with, these selves’ (Kaus 4 209), ns well as on account of the 
charactenstao mark of the chief vital breath, contaimed in the passage 
‘Now, m this vital breath alone he becomes ons’ (Kaun 33, 4 203), 
one of these two w to be understood, and not Brahman,— 

(We reply ) “that has been explained” in the section treating of 
Pratardana * The sense 38 that the charactematic marks of the 
mdividual soul and the rest have been explained there as referrmy 
to Brahman, and should be known to be so here as well 


Vedánta-kaustubha 


If 15 be objected On account of the characteristic mark of an 
ydividual soul, conteined in the passage ‘Just an a merchant enjoys 
with his own people, and as his own people enjoy him, so exactly this 
intelhgent self enjoys with these selves, so exactly do these selves 
enjoy 16’ (Kaus 420), as well as on account of the charactensto 
mark of the chief vital breath, contamed in the passages ‘Then m 


ille in ths text Hoe who is the creator of these persons, of whom this 

us the work’, the phrase of whom this w the work’ implies that tho entre 

unrvorse—1mncludmg the sun and the rest—u the effeod of Brahman In. spite 

of this the persons withm the sun and the rest are mentioned separately once 

more as the effects of Brahman, because the lang wanta to pomt oub particularly 
alleged 


3 É, R, Bh, BK 4 Vide Br Bà 1129-32 
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this vital breath alone he becomes one’ (Kaus 33, 420), one of 
these two 18 to be understood, and not the Supreme Soul,— 

(We reply ) “that has been explained” in the sub section, begin 
ning with the aphorism "The vital breath, on account of mtellg 
buhty ın that way’ (Br Si 1129) ‘There, the text being ascer 
tened to have Brahman for ita object on the ground of the begmnmg 
and the end, the marks of the 1ndrvidual soul and the rest, too, have 
been described as referrmg to Him alone In the very same manner, 
here, too, 1n the beginning, m the passage ‘ Let me declare Brahman 
to you"* (Kaus 41), Brahman 1s mentioned ss the object In the 
middle, too, m the text ‘“‘Of whom thus 15 the work”’ (Kaug 419), 
Brahman 1s mentioned as the agent of the ‘work’ or the entire universe 
The end as well refers to none but Brahman, smnce the text "He who 
knows thus, having overcome all evils, attams supremacy, independent 
rale and lordship among all bemgs’ (Kaug 420), declares that 
excellent resulta pertam to His worshippers Thus, this text bemg 
ascertamed to be refermmg to Brahman, the charactenstic marks of 
the individual soul and the rest, too, are to be taken as referrmg to 
Him And, xb 1s not to be said that there is any repetition here (of 
what has already been said under Br Sü 1 1.29-32), since that section. 
about Pratardana does not determine the meaning of the text ‘Of 
whom this 1s the work’ (Kaug 419), which the present section does 


COMPARISON 


Bháskara 


Reading different, viz he reads this sūtra and the next one aa one 
sūtra 1 


SÜTRA 18 


“Bot JADMINI (THINES THAT THE MENTION OF THE INDIVIDUAL 
SOUL) HAS A DIFFERENT PURPOSB, ON ACCOUNT OF QUESTION AND 
HEPLANATION, AND THUS SOME (READ) ” 


Vedünta-pàrljata-saurabha 


Jamm thmks that the mention of the mdrvidual soul m ibis 
section bas the purpose of suggestmg Brahman, other than the 


1Bh B 1117,p 78 
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individual soul, on account of the question ‘“‘Where, O Balak, did 
this person le? What did he become? Whence did he come back t * 
(Kaug 4191), and on account of the reply ‘“ When tho sleepmg 
person sees no dreams whatsoever, then in this vital breath alone he 
becomes one"' (Kaug 4193) The Vajasaneyins, too, thus record 
the Supreme Soul as other than the mdividual soul There too, there 
are question and answer ‘The question w ‘“‘What did he then be- 
come? Whence did he re "$1 (Brh 21103), and the answer 
1 ‘“That which 1s this ether within the heart, m that he hes”? 
(Brh 21 17 4) 
Vedünta-kaustubha 


To the objection, viz since m the text ‘In this vital breath 
alone he becomes one’ (Kaus 419), entering by the imd:vidual 
soul w mentioned, and since the term ‘vital breath” 1 apphed to 
Brahman, who alone 1s fit to be the substratum: of the individual 
soul’s entermg, let the characterstic marks of the vital breath refer 
to Brahman But ıt seems very difficult to take the charactenstio 
marks of the mdividual soul as referring to Brahman, since here m the 
passage ‘They two went to a sleeping person’ (Kaus 4109), the 
exolumve mark of an individual soul is found,—the author rephes 
here 

The teacher Jamam thinks that the mention of the individual 
soul m this section “has a different purpose", vm tho purpose of 
demonstrating that the Supreme Soul,—possessed of the qualities 
of bemg & support and the rest,—is different from the individual soul, 
possessed of the qualities of ' being the object to be supported ’, ete 
Why? “On account of question and explanation " Thus, Ajüta- 
Satru, a knower of Brahman, approached a sleeping person with 
Baliin, demrous of enquiring mto Brahman, and called that person 
thus ‘“O Soma, the kmg"' (Kaug 419) But when the sleeper 
did not hear him, Aj&tajatru thereby demonstrated the fact that 
enjoyer 18 different from the vital breath and the rest which are not 
enjoyers After that, when the sentient soul, different from those non 
sentient, was awakened by the push of the stick, Aj&tesatru himself 
asked the following questions with & view to demonstrating Brahman 
once more ag different from the sentient and the non-sentient 


3 Op ott 
4 Op on 
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individual soul, on account of the question ‘“‘Where, O Balik, did 
this person he? What did he become? Whence did he come back ? '* 
(Kaus 4191), and on account of the reply ‘‘‘When the sleeping 
person sees no dreams whatsoever, then in tlua vital breath alone he 
becomes one"' (Kaus 419%) Tho V&jasaneyins, too, thus record 
the Supreme Soul as other than the individual soul There too, there 
are question and answer The question is '' What dul he then be- 
come? Whence did he return" ?' (Brh 21165), and the answer 
im ‘“That which is this ether withm the heart, m that he hes"* 
(Brh 21174) 
Vedanta-kaustubha 


To the objection, viz since in the text ‘In this vital breath 
alone he becomes one’ (Kaug 419), entenng by the individual 
soul w mentioned, and since the term ‘vital breath’ in apphed to 
Brahman, who alone 1s fib to be the substratum of the individual 
soul’s entering, let the characteristic marks of the vital broath refer 
to Brahman But ib seems very difficult to take the charnotenstic 
marks of the individual soul as referrmg to Brahman, ance hero in the 
passage ‘They two went to a aleeping person’ (Kaus 419), the 
exclusive mark of an mdividual soul w found,—the author rephes 
here 

The teacher Ja:munr thinks that tho mention of the mdividual 
soul ın this section “has a different purpose", vir the purpose of 
demonstrating that the Supreme Soul,—possossed of the qualities 
of being & support and the rest,—is different from the individual soul, 
possessed of the qualitues of ‘bemg the object to be supported ’, eto 
Why! "On account of question and explanation” Thus, Ajüta- 
&atru, a knower af Brahman, approached a gleepmg pemon with 
Baléln, desirous of enquring into Brahman, and called that porson 
thus ‘“O Soma, the jung" (Kaus 419) But when tho sleeper 
did not hear him, Aj&taáatru thereby demonstrated the fact that 
enjoyer 18 different from the vital breath and the rest which are not 
enjoyers After that, when the sentient soul, different from those non- 
sentient, was awakened by the push of the stick, Ajüteatru himself 
asked the followmg questions with, a view to demonstrating Brahman 
once more as different from the sentient and the non sentient 


1 Š, R Bh, SK B 2 Op ox 
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* Where, O Balaln, did this person lie ! What, verily, did he become ? 
Whence did he return”?’ (Kaus 419) As Balan was unable to 
answer the question, Ájáteatru himself rephed ‘“‘When the aleeping 
person sees no dream whatsoever, then in this vital breath alone he 
becomes one , when he wakes up, then from 
this soul all the vital breaths proceed, each towards 1ta place, from the 
vital breaths the gods, from the gods the worlds”’ (Kaus 4 20) 
On account of such question and answer the Supreme Soul, different 
from the mdividual soul, is to be understood here The sense 18 
this During the period of deep sleep, the soul, having drawn forth 
the whole group sense organs, and having entered into the Supreme 
Soul,—denoted by the term ‘vital breath’ which stands in apposition 
with the pronoun ‘this’ m the text ‘In this vital breath’ (Kaug 
4 19),—becomes self abiding and tranquil Then, when time comes, 
ib goes out from that very vital breath for undergomg retributive 
experiences This Supreme Soul, celebrated to be the substratum 
of deep sleep 1 and the rest, and different from the individual soul, 
is the object to be known,—such 18 the view of Jaimm as well The 
mention of Jaimimi m for the purpose of clearly indicatang that the 
meaning stated above by us 1s highly commendable 

“And thus some”, 1e the Vüjaseneyms designate the Supreme 
Soul as different from the individual soul, consisting of intelhgenoe 
There, too, a dialogue between Bélijn and Aj&tadatru has been mtro 
duced, contaimng a question and an answer ‘The question i ‘“‘He 
who consists of mtelhgence, what did he become then? Whence did 
he come?"' (Brh 2116), and the answer is ‘“That which 1s the 
ether with. the heart, in that he hes”’ (Brh 21173) That the 
ether 1s the Supreme Soul has been established under the section, 
concerned with the text ‘Small is the ether within that’ (Chand 
8115) ‘This differenoe between the individual soul and the Lord 
has been demonstrated. before by the author of the aphonsams m many 
aphoriems like ‘And on account of the designation of difference’ 
(Br Sü 11184), etc Incdentally ıt w confirmed here too as bemg 


1 Vide Br Nü 327 

8 The Büldbi Ajydtasatru-samvdda in Byh 21:8 exactly mmilar to that m 
Kau; 4 only the latter makes no mention of the ether 

§ Vide Dahora adhikarana, Br SO 18 14-24. 

4 Vide also Br Bü 11393, 124, 1231 1223,13, eto. (The num 
baring in NimbBrka a ) 
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held by Jasmin as well, with the words "But Jamun (thinks that 
the mention of the mdividual soul has a different purpose" With u 
view to showing that 1b 15 confirmed all tho more strongly an he mg 
based on the Veda, 1638 said “On account of question and explana 
ton”, and for suggesting that 1t 18 celebrated m all the Opanuaids, 
tt 3s sald “and thus some” The non difference betwoon tho individual 
soul and Brahman, too, has been mentioned before, and we shall 
speak of it carefully later on? Hence, none but the Supreme boul 
1s taught as the object to be known It 1s established that He alona 
18 the osuse of the ongin and the rest of the universe, and net purum, 
established ın the Tantra, or pradhina, superintended by it 


Here ends the section entitled ‘Denoting the world’ th) 


COMPARISON 
Samkara and Bhüskara 


General import same, only while Nimbürke, us before, connects 
ths adhikarana more directly with the topic of the prot edmyg part 
of the plda, vis refutation of the Simkhya view, Sumkara and 
Bhāskara do not do so, but take ıt to be concerned with the general 
question of the concordance of all texts with regard to Brahmun * 


Srikantha 


General import same, but he too does not take thin adlukuruns 
as concerned with the refutataon, of the Simkhya doctrine, hut with 
the question. of the difference between the mdividual soul und Brah 
man“ Hence according to him, the problem here :s whether thu 


Fas RE cn 


1 Vide VE 111,p 1l 117,p 95,138 p 89, ote (Pagu referencia 
are io the KES ed) ii 


2 Videeg VE 1430 p 199, 1431, p 140,2116,p I8l,o% (KSN 
3 This 18 evident from the fact that while according to Nambdrha the 
question 
3s whether in Kaug 419 the object to be known w the Sapkhya purum or the 
Bupreme Bou! (vide V PS 1816), acoording to Stunkara and BAdskara, tho 
question :3 whether m the same text the object to be known is the vital brwth 
or the Supreme Soul VideS B 1416 p 418, Bh. B 1416 p 78 


* Punar api foit 
a p M Pant o on aov upapädayai ŠE B 1 4 16, 
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object to be known in Kaugitaki text (419) ıs the individual soul 
or the Supreme Soul, and so on 1 


Adhikarana 6 The section entitled ‘The oon 
nection of texts’ (Sitras 19-22) 


SUTRA 19 
“AND ON ACCOUNT OF THE CONNEOTION OF TESTS ” 


Vedinta-parijata-saurabha 


Inthe text ‘“O! the self, verily, should be seen”’ (Brh 245, 
4564), the Supreme Soul should be understood as the object to be 
seen, “on account of the connection” of the text with Him alone 


Vedünta-kaustubha 


Now, by showing once more the concordance of the soriptural 
texts with regard to Brahman, the author is disposmg of puruga, 
admitted. by the Sümkhyas 

We find the following text in the Brhad&ranyaka under the 
Maitreyi brihmana, beginning ‘He suid “O, not for the love of the 
husband, verily, 1s a husband dear, but for the love of the soul 1s & 
husband dear" '(Brh 245, 456), and continuing ‘“O, the self, 
verily, should be seen, should be heard, should be meditated on” ’ 
{Brh 246,486) Here the doubt w, viz whether the soul, the 
twenty fifth principle of the Samkhyas, 1s taught as the object to be 
seen, or the Highest Person, Lord Vasudeva? What 18 reasonable 
here? The prima face objector thinks The soul, the twenty fifth 
principle establahed by the Tantra, 1s taught as the object to be seen. 
and so on, ag 15 18 possible for 1t alone to be the object of the acts of 
perception and the rest, as ıt 19 mmpossible for Brahman, admitted 
by the defendant, to be properly an object of an act, He beg united 
by so muchness, as the connection of the Self with the dearness of 
husband, wife, son and tbe rest, mentioned m the beginning, 18 possible 
on the part of only puruga, mentioned by the Tantra, as m the middle, 
too, in the text ‘“This great Being, infinite and endless, 1s but a 


1 Op o, pp 590 of seg ! É, R, Bh, ÉE, B 


[sU 1 4 19 
252 VEDANTA KAUSTUHHA ADH 6] 


mass of inteligence Having ren trom those elenu nts, one vanmhes 
into them alone After death, there w no conscious is" (Brh 2412, 
4518), purug w laid down aa subject to tranamileratery (xistenos 
as connected with origin and destruetion —purusi whiu h js mentioned 
in the Tantra, the very one, wluch dwella within the body un indicatod 
by the word ‘this’, which w indicated by the word great being with 
a view to making ita dutinetion from the material begs char which 
1s indicated by the word ‘infinite’ with a view to making ita tinutabk 
ness ın tame clear, which 1 endless, 1e. innumerubh, ant which wa 
masa of intelligence, and as, fmally, towards thre enil ae well, tho 
text '"O, whereby ono should know the kumer ?' (Bih 24 14, 
4 5 15), declares ıt to be a knower 

With regard to 1t, we point out the nghi tom lumon Nene but 
the Highest Person 1s here tnught as the object te he «cn and so on 
Why? Because the text hus connection. with the Stuprent Soul 
alone, 1e becausa from a eotwideiatlon of the I anming and the end, 
the connection of the group of toats, intending tn convex. the ma 
meaning, aa referrmg to the Mupreme boul m known — "hus, when 
from Yügüiavalkya'sstatement, vir * 'Othnmortahty, however, there 
is no hope through wealth"’ (Bih 242 454) Matusi came to 
know definitely that work, to be accomplished. by menns of wealth 
is not a means to salvation,—44 well known trem other st riptumd 
texts too, viz‘ Frail indeed are these. bonta uf «aria (Mund 
127), ‘ What w not made i not jgum through what ia nuce ' 
(Mund 1212) and so on,—she, desing for salvation, asked about 
the means to salvation, thun ‘ ‘What aball Lite with that whereby 
I may not be immortal? Whatever, hir, you kuom, toll me that’ 
(Brh 243,454) Thus asked, Yajftiavalkya taught. the “Supreme 
Soul alone, the soul of all, as the object of the acta ot seeing aml the 
rest, thus ‘“O, the self, verily, should be ween" (Brh 243, 464), 
salvation bemg posmble through the meditation on Him alkene The 
knowledge of all, too, 13 possible through the knowledge of Him 
In the end, too, the attnbute of ‘being the self of all’, mentioned 
in the passage '' All this is tho noul” (Beh 240,45 7), fan tharat 
teristic mark of the Supreme Bon] alone 
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SÜTRA 20 


“(THA BRGINNING WITH THE INDIVIDUAL SOUL IS) 4 MABE OF THE 
ESTABLISHMENT OF TAH INITIAL PROPOSITION, ASMARATHYA 
(THINKS 80)" 

Vedünta-parijáta-saurabha 


To the question Why, then, 1s there the begmning with the 
individual soul? we reply the fact that the Supreme Soul 1s designated 
by a word denotang the individual soul,—the latter being non different 
from the former as His effect,—is a convincing proof “ of the estab 
hshment of the initial proposition”, viz that through the knowledge 
of one, there 1s the knowledge of all So “Admarathya” thnks 


Vedünta-kaustubha 


If ıt be objected The individual soul alone 18 apprehended aa 
connected with the deainess of husband and the reat 1n the begmnmg, 
m the passage ‘‘‘O, not for the love of the husband, verily, 1s a husband 
dear, but for the love of the soul 38 a husband dear”’ (Brh 245, 
4656) and so on, as well as connected with ongum and destruction 
m the middle, m the passago ‘“ Having arwen from these bemgs, one 
vanishes into them alone After death there ıs no consciousness”’’ 
(Brh 2 412, 4513),— 

(We reply) True Still, by the term “individual soul" the 
Supreme Soul 1s to be understood here No such objection can be raised. 
m view of the fact that He, being the cause of all, can be denoted by 
all words The author is showing thu with the approval of another 
teacher 

In aeoordanoe with the text ‘From whom, venly, all these 
elements arise’ (Tait 31), the mdividual soul, too, entered Into the 
elementa, 18 reckoned among the effects, and Brahman 1s the cause 
These two bemg the effect and the cause, there 1s, undoubtedly, a 
primary difference between them Thus the texts demgnating duality 
are correct Simoe the effect w non different from the cause, bemg 
born from ıt and so on, non difference between the two, too, 1s equally 
a fact Thus, the texts designatang non duality, too, are correct 
In this way, both the kinds of texte bemg authoritatave m ther own 
senses, there 1s a natural relation of difference and non difference 
between the individual soul and Brahman Hence, ıt 1s possible for 
words denoting the effects to denote the causes as well, just as 1n the 
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case of the pot and the olay, standing ın the relation of effect and 
cause, the word ‘pot’ refera to the clay as well ‘This bemg so, the 
initial propoartion too, viz that through the knowledge of one, there 
18 the knowledge of all, 1s established, —such 1s the view of Afmarathyn, 
The meanmg of the words of the aphorism 1s as follows This, really, 
18 “a mark” or a convmemng proof “of the establishment of the 1nxtaa] 
proposition”, vm that through the knowledge of one, there 1 the 
knowledge of all What mark? Listen! The mdrvidual soul beng 
non different from the Supreme Soul as His effect, by the word 
"individual soul” the Supreme Soul s demgnated,—so the teacher 
Aémarathye thmks 


SUTRA 21 


"Ow AOOOUNT OF SUCH A CONDITION OF ONE WHO IS ABOUT TO 
ff 
DEPART, ÁUDULOMI (THINKS 80) " 


Vedanta -parijaita-saurabha 


On account of the union of the 1ndrvidual soul, about to depart 
from the body, with Brahman, Brahman 1s denoted by a word denotmg 
the mdrvidual goul,—so Audulom thinks 


Vedünta-kaustubha 


“On account of such & condition,” 1e on account of the union 
of the individual soul with the Supreme Soul,—of the soul which “1s 
about to depart” from the aggregation of the body and the sense- 
organs, m accordance with the text ‘As the flowmg rivers disappear 
into the sea, leaving names and forms, so a knower, freed from name 
and form, attains the celestial Person, higher than the high’ (Chind. 
8 3 4), which is endowed with the hearmg, the thinking, the meditation 
end the direct vision of Brahman, and which 1s well known to be 
unborn from the sarrptural and Smrt, texts like ‘A wise man 18 
neither born, nor dies’ (Katha 218), ‘Ths is unborn, eternal, 
constant’ (Gité 220) 1e on account of its attammg the state of 

the Supreme Soul is denoted by a term denoting the 
indrvidual soul,—so thmks the teacher Audulomi On this view, 
there 18 a difference between the mdividual soul and Brahman durmg 
tho soul's state of bondage, and non difference durmg ita state of 
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release Jn this manner, there are both differance and non difference 
between the individual soul and Brahman Thus, the meaning of the 
text 1a difference and non difference,—such 18 the view of the teacher 
Audulomi Such difference and non difference are admitted by the 
reverend Áudulomi for the benefit of the dull witted But really 
even during the state of bondage, the individual soul, which 18 atomic 
in aze and possesses little knowledge, though different from Brahman 
who 18 all pervasive non deviating in nature and omniscient, js yet 
non different from Him, samce it has no separate existence and 
activity,—Junt as a leaf iw non different from the tree, the ray from the 
lamp, the attribute from its substratum and the sense organs from tho 
vital breath Likewise, though in release it w non different from 
Fim, 1t having no separate existence and activity, at the same time, 
1b w undoubtedly different from Him, in accordance with the text 
‘It 18 completed in its own form alone’ 1 (Chand 884) Otherwise, 
the umperishableness of the respective natures of both must come to 
be jeopardized The view of Axmarathya, too, should be known to be 
the same 
COMPARISON 


The commentators give different meanings of the word ‘evam 
bhiivit’  Aecording to kara and Bhiakara 16 means ‘on account 
of attaming 1dentity with the Supreme Soul’, 3 according to Ramanuja 
‘and Srikantha, ‘on account of attang the state of the Supreme Soul’ ,? 
and according to Baladeva, ‘on account of becoming dear to all, etc '€ 


Pees ee 


SÜTRA 22 
“On ACCOUNT OF ABIDING, S0 KAŚAKRTSNA ” 


Vedinta-pdrijata-saurabha 


“On account of the ubiding" of the Supreme Lord,—ocelebrated m 
the passage ‘Entered within, the ruler of men’ (Taib Ar 3111,25) 


1 Hea is notineluded in the original text Vide Chind 834, p 421 

3 ‘ Poramdtmathyopa BB 1421, p 425, Bh B 1421 p 8l 

8 Paremfima bhdvdi' Sri B 1421 p 394, Part 1 Madres ed Bk B 
1421 p 540, Part 6 

*GHB 1421 5 P18 R 
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and so on,—ain the individual soul aa the controller, in the beginning 
and m what follows, by a term denoting the object to be controlled 
the controller 1s understood—so tlunks Kiáikrtuia 


Vedanta-kaustubha 


“On acoount of the abiding” of the Aupremo Soul m the mdividual 
soul,—an object to be controlled by Him,—«s its soul, m accordance 
with the texta ‘He who abiding m the soul w other than the soul, 
whom the soul does not know, of whom the soul in the hod, who rules 
the soul within, he 13 your soul, the mnor controli r, immortal’ (Sat 
Br 1467, 301), ‘Entered withm, the ruler of nun, the soul of all’ 
(Tat Ar $112), by a term denoting tho mdividual soul, the 
Supreme Soul 1s denoted,—so thinks the teacher Kiidukitsna u knower 
of the object controlled, 1s well as of the controller 

Thus, by means of the views of the three sages the nature of 
difference and non difference has beon incidentally shown hy his 
Hohnes And with a view to removing the contrade tion umang the 
somptural texts by has own theory, ho will clearly provi. the mturil 
relation of difference non difference between tho individual soul 
and Brahman in the aphormums ‘A part, on account od the deugnation 
of variety’ (Br Sā 2 8 42) and so on 

Here, the word ‘soul’ in the bogmnning n fim to the Supreme boul 
alone The worship of that very Nupreme Noul m cdenimatid us a 
means to salvation m the passage “QO, the soul, verily’ ' (Brh 245, 
456) and soon The text ‘Having wien from thos benga, ont 
vanishes into them alone’ (Brh 2412, 4513) indi ates trans 
migratory existonoe pertauung to onc who m avi me te the Supreme 
Soul, and the text ‘There w no conseiousnens aitor denth’ (Brh 
2412, 4518) mdicates salvation pertammg to Fim worshipper 
Hence, 15 13 establuhed that the texts of the Miutrey! brihmane all 
agree m referrmg to Brahman, different and non different trom the 


Sentient and the non-sentient, the canse of all, to he approached by 
the freed and the controller of all 


Here ends the section entatled ‘Tha connection of texta (t) 


Lond ie poi 
e a 


1 P 1074, line 18 
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COMPARISON 
Samkara, Bhüskara and Srikaptha 


Here too, as before, the general mmport 1s the same, but while 
Nimbürka! takes this adhikarana to be connected more directly with 
the refutation of the Sämkhya doctrine, Samkara, Bhiskara and Srl 
kaņtha do not Further, Samkara and Bhāskara interpret the word 
‘avaathiteh’ differently To them, ıt means ‘because of (Brah 
man's) abiding as the mndividual soul’ (vyñätmā bhAvena) 3 


Adhikarana 7 The section entitled ‘The 
material cause’ (Bütras 28-27) 


SÜTRA 23 


“ (BRAHMAN IB) TEN MATERIAL CAUSB, AND (THE REFIOUHNT CAUSE), 
ON ACCOUNT OF THE ABSENOE OF OONFLIOT WITH REGARD TO THE 
INITIAL PROPOSITION AND THE ILLUSTRATION " 


Vedünta-pürijfita-saurabha 


“ The material cause,” as well as the effiaeant cause,—indicated by 
the particle “ and" (in the sütra),—18 none but the Supreme Soul, 
because then alone the initial proposition ‘Dad you ask for that m 
struction whereby the unheard becomes heard, the unthought becomes 
thought, the unknown becomes known $'"' (OhAnd 618), as well as 
the illustration ‘ “Just as, my dear, through a lump of olay, all objects 
made of clay may be known" " (Chand 61 44) are exphoable 


Vedünta-kaustubha 


Having thus refuted the atheistic school of the Simkhyas, now 
the author, by refuting the thexst1o school of the S&mkhyaa, 15 confirm 
ing the view, mentioned above, that the Lord 1s the non different 
material and efficient cause of the world 

It may be objected that, properly, this section ought to have 
been inserted immediately after the aphonam ‘From whom (arse) 


1 Vide VK 14 11, p 137, KAat ed 

* $B 1421, p 426; Bh B 1421,p 81 

3 B, R, Bh, 8K, B * Op cs 
17 
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the omgm and the rest of the’ (Br Si 112), demonstrating the 
characteristic marks of Brahman, establishing the nature of the cause 
of the world (To this we reply) No One sees ita appropriateness 
here indeed Thus, on the enquiry viz Of what mark 1s Brahman? 
with regard to the junction, viz ‘An enquiry into Brahman should. 
be undertaken’,—the mark of Brahman was stated, in the aphorism 
‘From whom (arise) the ongin and the rest of this’ (Br Si 11.2) 
There ıb was certainly established, on the ground of scmptural and 
Smrta texta, that Brahman 1s both the maternal and the effiaent 
cause After that, there beng no enquiry as to whether He 18 only 
the materal cause, or only the efficient canse, the topic was not 
further amplified But there those who take everything to be the 
transformation of prakrtı (and take Brahman to be the efficient 
cause only) are being refuted separately 

Thus, some theistic Sümkhyas hold In the world of ordinary 
experience, sentient beings like potters and the rest are found to be 
the efficient cause alone, and not the material cause In the passages 
‘He thought’ (Brh 125, Ait 11), ‘He thought’ (Praéna 6 8), 
creation 18 said to be preceded by thinking Hence let the Supreme 
Lord, the thinker, be, somehow or other, only the efficient cause of 
the world, but the material cause of mahat and the rest 1s nothmg 
but pradhina, supermtended by Him, just as olay ıs the matenal 
cause of pots and the like, m accordance with the text ‘He thinks 
of her who 1s the mother of all changes, non knowing, having eight 
forms, and eternal Ruled by him she manifesta herself, again incited 
and superintended by hım alone! ahe gives birth to the world for the 
benefit of the soul She w a cow, without begining and end, the 
progenitress, the source of all beings’ (Cūl 35—ba 2) 

With regard to 1t, we reply Brahman alone 1s 'prakphi', 16 the 
material oause of the world, as well aa ita effiaent cause, indicated by 
the particle “and” (m the sūtra) Why! ''On account of the 
absence of conflict with regard to the muitaal proposition and illus 
tration,” ie on account of the non contradiction or consistency of 


1 Incorrect, ought to be 'adAydasiZ, which is translated here 
4 Readme different, viz 
* Yskdra-3ananim mdydm aga-rlpdm dhruvdm 
Dhydyate adhydaid tena tanyate prersið mumah 
Siiyats purupirihas ca tenawddiuginid ourd 
Gaur anddavats ad tu zamiri bititathdownt’ Vide Cal 3-5 p 280 
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the initial propomtion and the illustration The imuitial proposition, 
to begin with, 18 as follows ‘‘‘ Did you ask for that instruction whereby 
the unheard becomes heard, the unthought thought, the unknown 
known!” ’ (Chind 613) The meanmg of this text is as follows 
O son Svetaketu!l Did you ask for that ‘mstruction’,ie that 
instructor, viz the Supreme Soul, ‘whereby’, 1e through hearmg 
of whom from the preceptor, even what 1s unheard becomes heard, 
what 1s unthought becomes thought, what 1s unknown becomes 
known? It 1s known from this mutual propomtion that the Supreme 
Soul 1s the material cause, since the hearing and the rest of the effects 
is Justiifiable only through the hearing and the rest of the materal 
cause ‘The illustration givenisasfollows ‘ “Just as, my dear, through 
a lump of olay, all objects made of clay may be known" (OhAnd 
614) and soon It ıs known from this illustration that the Supreme 
Soul 1s the materal cause of the object illustrated aa well (viz clay) 
A potter has not been cited in the illustration, ond through a potter 
being known, 8 pot cannot be known Butaluamp of olay being known, 
all objeota made of clay, like pote and the rest, may, indeed, be known 

To the contention, viz that in the world of ordinary experience 
sentient bemgs hke potters and the rest are found to be effiment 
causes merely,—we reply We do not arrive at the cause of the world 
by means of inference and the rest, and so, for us, there 13 no need for 
the illustration of a potter But discarding all evidences contrary 
to the Veda, we follow what 1s mentioned by Scripture and the pre 
ceptor! Moreover, in the world of ordinary experience, too, we see 
that a sentient person 1s the materal cause of the effecta hke hairs, 
body-hairs and the rest, that a spider ıs the material cause of the 
web, andsoon We read in Soripture, too ‘Just aa hairs and body 
hairs (arise) from a person, just as a spider creates and takes’ (Mund 
1173) If x be objected that ın the above cases, the materal 
causes contammeg elements, surtable for giving rise to the effecta, —(we 
reply ) 1n the subject of our discussion, too, there 1s God's self power, 
called prakrta 


1 Vide VE 118 
3 Correct quotation 
! Yathd ürna-ndbMh srjata grhpate oa 
Yathd prilavydm opgadhayah sambhavants 
Yathd salah purupd keda lomām’, oto — Vide Mund 117,p 8 
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SÜTRA 24 
* ON ACOOUNT OF THR TEACHING OF REFLEOTION " 


Vedünta-pürljáta-saurabha 


* On account of the teaching of reflection” m the text ‘He 
perceived (re thought) “May I be many"' (Chind 6 2 3), the fact 
that Brahman 18 the crpator (16 the effiment cause) and the materal 
cause 18 established 

Vedünta-kaustubha 

* On account of the teaching of reflection," 16 on ucoount of 
the teaching of resolution, m the passage ‘He wished’ (Tat 26), 
as well as on account of the teaching of resolution in tho passage 
‘“May I be many”’ (Tat 26, Chand 623), the Supreme Soul 
alone can appropriately be the creator (or the efficient cause) and the 
material cause respectively) 


COMPARISON 
All others read ‘ca’ in the end ! 


SOTRA 25 


“AND ON ACCOUNT OF THE DIREOT MENTION OF BOTH IN THE 
SACRED TEXT ” 


Vedünta-pürijüta-saurabha 


On account of the direct mention of Brahman aa tho offiuent 
and material cause in the sacred text ‘Brahman was tho wood, 
Brahman the tree fram which they carved out the heaven and thc 
earth O wise men, ask through the mind whereon 15 stood supporting 
the worlds’? (Tat Br 289673) Brahman alone 3 of the two fold 
forms 
—————————MÀ— MÀ 

1 The readmg m the ONS ed of V PB, however adds ‘ca’ at tho ond 
P 28 But the Brmdaban ed (vol I) omita the oa p 354 

S Last hne ofthe quotation moorrect For the correct quotation seo below 


VK TheOS8S ed gives the correct quotation p 38 which ia translate! hore 
B P 360 lines 5-7 vol 9 


R, Bb, B 


[s0 1 4 26 
ADH 7] VEDANTA PARIJATA SAURABHA 261 


Vedünta-kaustubha 


The particle “and” imphes affirmation Brahman 1s, indeed, 
both the material and the efficient cause Why? ‘On account of 
the direct mention of both m the sacred text " Thus, to the question, 
væ ‘What was the wood, what was the tree from which they carved 
out the heaven and the earth? O wise men, ask through the mind 
whereon it stood supporting the worlds’ (Tait Br 28961, Re V 
10 81 42), the answer ‘Brahman was the wood, Brahman the tree 
from which they carved out the heaven and the earth O wise men, 
I tell you through the mund, ıt stood on Brahman supporting the 
worlds’ (Tat Br 28967), directly records ‘both’, 1e the fact 
that Brahman 18 both the efficient and the maternal cause 


COMPARISON 
Bhaskara 


This 1s Siitra 24 ın hia commentary Interpretation different, 
viz ‘ On account of the direct mention of both (viz omgin and disolu 
tion) by the sacred text’ That 1, in ChAndogya 1 9 1 xb ıs said that 
all beings arise from and disappear into the ether Now, here the term 
‘ether’ stands for Brahman (as shown m Br Sü 1122)  Henoe the 
above passage means that all things arse from and disappear into 
Brahman But things disappear into their material cause from which 
they have arisen Hence the above passage proves that Brahman 1s 
the material cause of everything ? 


SUTRA 26 


t ON ACCOUNT OF ORHATING HIMSELF, ON AOOOUNT OF TRANS 
FORMATION " 
Vedünta-parijáta-saurabha 


Brahman alone 18 the efficient and the material cause of the world 
Why! ‘ On account of creatung Himself,” as known from the passage 
‘That rtaelf created itaelf’ (Tart 274) If 1t be objected Now can 
the Creator be Himself the object of creation ?’—(We reply ) ‘ On 


1 P 860, lmes 2-5 vol 2 2 P 380, hnes 8-10 
3 Bh B 1494, p 85 4 B R, Bh, SE, B 
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account of transformation’ The omniscient and omnipotent Brah 
man, having transformed Himself mto the form of the would by the 
projection of His power, becomes transformed, mdeed, through His 
own nature, undeveloped, and possessing powers hike areatorsbip, oto 


Vedanta-kaustubha 


Brahman alone 1s the effiaent and the material cause — Whyi 
«Qn account of cresting himself” That 1s, in the text ‘That itself 
created itaelf' (Tart 92 7), He Himself x indicated as the creator of 
Hunself, the object of oreation,—the word ‘ krta’ means croation,— 
on account of this If ıt be objected How can the fact that the 
Creator Himself is the object of His own creation be reconcilable *— 
the author rephes “On account of transformation” The omnucent 
and omnipotent Supreme Soul, non deviating; in nature, transforms 
Himself into the form of the world through the projection of His own 
powers, consisting m His own self and supermtended by Hum, on 
account of such a transformation everything 18 faultless His powers 
are infinite and natural, as established by tho following somptural 
and Smrta texte, viz ‘ His supreme power 1s declared to be of various 
lands indeed, and natural w the operation of his knowlodgo and power ' 
(Svet 68) ‘The anaent Person 1s possessed. of a variety of powers, 
and the powers of others cannot be hke them’, ‘ Hundreds of positive 
powers, like creation and the rest, which are inconceivable to tho oom 
prehension of all bemga, may belong to Brahman, O best among the 
ascetics, aa heat to fire’ (VP 1321) Ho projects them ın the 
beginning of creation The best among the sacred texta of the Svet& 
évataras proves His non dependence on another at the beginning of 
creation, as well as His bemg without an equal or a superior, thus 
"His actaon and organ do not exst, His equal or superior 18 not seen’ 
(Svet 68) And the followmg scriptural and Smagt texts are evidences 
with regard to His transformation or the projection of powers ‘Just 
as & spider creates and takes’ (Mund 1177), ‘Havmg entered into 
pradhina (1e matter) and puruga (1e soul) through His own wiab, 
Han stirred up the mutable (viz matter) and the immutable (vis 
goul) when the time of creation arrived’ (VP 12205), ‘Just as a 
tortowe, having stretched forth sta hmbs, draws them m agam, so the 


EE 


is 2 P 16 


(st 1 4 27 
ADH 7] VEDINTA KAUSTUBHA 263 


soul of bemgs swallows up agam the created bemgs’ (Mahā 12 
70725—1078a1) 
COMPARISON 


Rümünuja and Srikantha 


They break the sūtra into two different sütras, viz ‘Atmakrteh’ 
and ‘Pariniimét’ 3 


SUTRA 27 
“AND BECAUSE (BBAHMAN) IS CELEBRATED TO BE THE SOURCE ” 


Vedünta-pürljáta-saurabha 


And m the texta ‘The source of bemgs which the wise seo’ 
(Mund 116869) ‘The creator, the Lord, the person, the source of 
Brahmé’ (Mund 8134), Brahman “w celebrated” by the word 
“source” Hence, Brahman alone 1s the material cause 


Vedanta-kaustubha 


Because” in the texts ‘The source of bemgs which the wise 
seo” (Mund 11 6), ‘The creator, the Lord, the person, the source 
of Brahmé’ (Mund 313), ‘This 1s the source of all’ (Mand 6), 
Brahman “18 celebrated.” by the word '' source”, denoting the material 
cause,—the material cause 18 none but Brahman,—this 1s the sense 
Hence, the doctrme of the Sümkhyas is nob to be accepted, being 
opposed ag ıt 18 to the Veda It 1s established that Lord Kya alone, 
the sole topio of all the Vedas, different and non different from the 
universe, the Highest Person, the Lord, and the Lord of all, 18 to be 
meditated on by one demrous of salvation. aa the non different; material 
and efficient cause of the unrverse 


Here enda the section entitled “The material cause’ (7) 


1 P 015, limes 2425, vol 3 “Reading ‘Harais' instead of ‘grasats’ 
Vahgavüaled too reads ‘harais',p 1571 

a Br B p 404 Parb 1,fÓk B,pp 504 65, Part 6 

3 É, R, Bh, B 
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COMPARISON 
Samkara and Srikantha 


As before they do not take this adhukarana to be directly connected 
with the refutataon of the Simkhya view, as Nunb&rka does * 


Adhikerana 8 The section entitled ‘The expla- 
nation of all’ (Bütra&a 28) 


SUTRA 28 
"EHaBHBY ALL IS EXPLAINED, BXPLAINED " 


Vedinta-parijaita-saurabha 
“Hereby”, 16 by the totality of the sections, ‘all’ the Vedintas 
‘are explained’ as referrmg to Brahman, “ explamed”’ 


Here ends the fourth quarter of the first chapter of the VedAnta 


porate saurabha, an interpretation of the SSrtraka mimimsA 
texts, and composed by the reverend Nımbärka 


Vedünta-kaustubha 


Now, the reverend author of the aphomsams 1s showing the ocon- 
cordance of all the Ved&ntes with regard to Brahman by means of 
extended and analogical apphoataon® “Hereby”, 1e through the 
above mode of concordance, “all” Vedintas, mentioned or non- 
mentioned, should be known to be “explained” as referrmg to Brahman 
It should be known that the Vedas also are m concordance with 
regard to Brahman alone, m accordance with the soriptural text 
"The word which all the Vedas record’ (Katha 2 15), and m accordance 
with the Smrta text '"I alone am to be known through all the 
Vedas”? (Gita 15 15) The repetztzon shows the end of the chapter 
Hence xb 16 estabhshed that Lord Krma, the cause of the origin 
and the rest of the universe, the sole topic of all the Vedas, and 


————————— ÓÀ—— 
i Vide VK 1458 p 142and14 97 
p 1445 ESS ed 
* Ahdeía For the explanation of nüdeda' see VE 218 
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denoted by the terms ‘Brahman’, ‘Narayana’ and the rest, is to be 
worshipped by one, demrous of salvation, through hearing, thinkmg, 
meditating and go on 


Here ends the section entitled ‘The explanation of all’ (8) 

Here ends the fourth quarter of the first chapter of the Vediinta 
kaustubha, a commentary on the Sariraka mtm&msh, and composed. 
by the reverend teacher Srimvasa, dwelling under the holy lotus feet 
of Nimba&rka, the founder and teacher of the sect of the venerable 
Sanatkuméra 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, viz thoy connect this adhikarana more 
directly with the refutation of the Simkhya doctrine, which Nimbürka 
does not Thus, the meanmg of the sūtra according to Sumkara and 
Bháskara w ‘Hereby’ (ie by the mode of refuting the Saimkhya 
view), all (1e other doctrine hke Atomiam and the rest) are cxplauned 

as negated), lamed ’ 1 
! ESSE Baladeva 

Interpretation different, viz ‘Hereby (viz by the method mdi 
cated above) all (the words like pradhàna, Siva and the rest) are 
explamed (aa denoting Brahman alone), explained’ * 

Thus, we find that Nimbürka, RAmünuj& and Baladeva direct 
the entire p&da, except the last adhukarana, to the refutation. of the 
Samikhya view, but surprisingly enough make no reference to the 
Simkhya view im the last adlukarana, bringing in different topics 
Nimb&rka and Rāmäānuja spoak of the general concordance of the 
Vedanta texts in the last section, wlule Baladeva speaks of the mgni- 
fisance of all names 

No less surprising 1s the procedure of Samkara and Bh&skara 

finishes with tho refutation of the BS&mkhya doctrine m 
adhikarana 3, and takes the intervening four adhikarana as concerned, 
not with the refutation of the Stmkhya doctrine, but with the general 
concordance of the Vedünta texts, etc Then, all of a sudden, he 
refers to the Simkhya doctrine in the last adhukarana 


18B 1438 p 436 Bh B 1437 p 86 
i GB1438 
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Bháskara closely follows Samkara He too finishes with the 
refutation of the Samkhya doctrine ın adbikarana 3, takes the inter 
vening three adhikaranas as concerned with the general concordanoe 
of texts, but takes the last two adhikaranas as referring to the 
Samkhya doctrine 

Srikantha 1s the most consistent of all He finishes with the 
refutation of the Samkhys doctrine zn adhikarana 3, once for all, 
and directs the remainmg adhikaranas to other topos 


Résumé 


The fourth section of the first chapter consists of — 


28 sütras and 8 adhikaranas, according to Nimbirka 
28 sütras and 8 adhikaranas, according to Samkara 
29 sütras and 8 adhikaranas, according to Rümünuja 
27 sutras and 8 adhikaranas, according to Bhiskarna 
29 sütras and 8 adhikaranas, accordimg to Srikantha 
28 sitras and 8 adhikaranas, according to Baladeva 


R&m&nuja and Srikantha split sūtra 26 in Nimbirka bhisywa mto 
two separate sütras, while Bhaskara takes the sütras 17 and 18 m 
Nimbürka bhügya as one siitra 


oa i. wN me 


SECOND CHAPTER (Adhy&ya) 
FIRST QUARTER (P&da) 


Adhikarana l The section entitled 'Smrti' 
(Sitras 1 2) 
SÜTRA 1 


"Ir yv BR OBJHOTED THAT THERE WILL RESULT THH FAULT OF 
NOT LEAVING A ROOM FOR SMRTI, (WH REPLY ) NO, FOR THERE WILL 
RESULT THE FAULT FOR LEAVING NO BOOM FOR (OTHER) SwamI ” 


The interpretation of the Brahma-siitras entitled ‘ Vedinta-pain 
jäta saurabha ', composed by the reverend Nimbürka 

Now, 15 18 being demonstrated 1n details how the stated concord 
ance 18 free from all contradictions If 1t be objected There does 
exist a need for Smptaa for confirming Scripture Among these, the 
SAmkhya Smrt is to be accepted It is not to be said that it, 
deaignating aa 1b does a non sentient cause, is not to be accepted for 
that reason—for, then, “ there will result the fault of leaving no room 
for Smriz "—(we reply ) ‘no’, for, then, there will result the contra 
diction of other Smytis which deal with a sentient cause mentioned 
in the Veda—such, 1s the meanmg of the text 

The commentary entitled ‘ Vedünte-kaustubha', composed by 
the reverend teacher Srinivasa 

With a view to induomg one desiring salvataon to the repeated 
practice of the hearing, thinkang and the like of the Vedinta, revealing 
the quahties, nature and so on of Brahman,—which practice 18 con 
duarve to the meditation on Brahman, the exclusrve cause of a direct 
vision of Him,—the concordance of the scriptural texts with regard 
to Brahman,—the Highest Person, different and non different from 
all, free by nature from all faulta, the one abode of a mass of auspicious 
quahizes and the cause of the world,—has been. shown 1n the previous 
chapter Now, in thus second chapter, contradictions are bemg 
removed Thus, in the first quarter, the faults found by the opponents 
with, our own view are refuted In the second quarter, faults are 
found with the views of the opponents, hased. on a semblance of reason, 
(and not on real reason), with a view to inducing people to our own 
view In the third quarter, xt 13 shown 1n details how the scriptural 
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texts, regarding the ongin of the great elements hike the ether and the 
rest, are all free from contradictions, and, further, the order of creation 
and destruction, and the nature of the individual soul, are determined 
In the fourth quarter, again, the contradictions among the texts, 
demonstrating the organs of the mdividual soul, are removed Now, 
first, 16 18 bemg demonstrated that our view is consistent with the 
Smrtis as well 

It has been stated ın the section treating of proof + that Brahman, 
the cause of the world, has the Veda as His sole proof, since He cannot 
be known through any other source And ın the section, treating of 
concordance 3, 1t has been estabhshed that there 1s concordance of all 
the Vedas with regard to Brahman alone And, likewise, the meaning 
of the Veda being very difficult to be grasped without the help of Smytis, 
composed by those who are versed in the Veda, there 1s a need for 
Smrtis as well It has been declared by Smrti itaelf that one, who 1s 
without the Smrti, to be a one eyed man, thus ‘Seripture and Smt. 
are celebrated to be the two eyes of the wise Deprived of one, one 
18 sald to be “one eyed", deprived of both, *bhnd"' Hence, on 
the doubt, vi; whether the Simkhya Smyti and the rest are to be 
accepted as true for the sake of making the Veda clear, or the Manu 
Smyta and the bke,—if ib be argued The S&mkhys Smrpü is to be 
accepted for the sake of makmg the Veda clear, the aim of the Veda 
bemg to mnpart self knowledge to all If unable to give mse to self- 
knowledge, the collected Vedic texts must all be sumply frurtless lıke 
& cow yielding no mlk — So why should a Smrti, which 1s concerned 
with, teaching self knowledge, be disregarded by any seeker after 
knowledge! The Manu Smrta and the rest, on the other hand, aim 
mmply at demonstrating the works which lead to resulta, here or 
hereafter The fvetüévataras record the omniscience of Kapila in 
the passage ‘Who, m the begmning, bears m his thoughts the sage 
Kapila, the born, and sees him while bemg born’ (Svet 52) Hence 
the Smyta which 18 composed by an omnisoient person must be accepted 
for knowmg the principle of the soul That part of Veda which teaches 
the principle of the soul should be understood in accordance with 
the BA&mkhya Smrü alone Thus, as the SAmkhya Smrta teaches a 
non sentient cause, the doctrine of a sentient cause cannot be accepted 
Otherwise, “there will result the fault of leaving no room for the Smrti”, 


1 Vide Br 86 113 4 Vide Br Bð 114 
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1e there must result the fault of leaving no room for a Smrti which 
demgnates a non sentient cause and 18 composed by an omniscient 
sage, celebrated ın the Veda,— 

(We reply ) ‘no’, such a prima fame view 15 not reasonable 
Why? ‘Because there will result the fault of not leaving room for 
other Smrtais", 1e because there will result the fault of leaving no 
room for the Smrtas other than ıt, viz the Manu Smrti and the rest 
which est&bhsh Brahman to be the sole cause and are based on 
Serrypture The opponent who 15 shouting on the ground of Smpü 
can be mleneed by that very Smrti itself Thus, the reverend 
Manu says ‘He appeared as possessing effective powers, like the 
great elementa and the rest, dispelling darkness’ (Manu 161), ‘He 
having intended (to be many), and demrous of creating various 
kınds of beings, created water in the beginning and left his power 
m it’ (Manu 18%) Apastamba too says ‘Laving bemgs are the 
abode of him who dwells ın all caves (viz hearts), who 18 not killed 
and who 1s stainless’ (Ap DS 12248), ‘From him arise all bodies 
He alone 1s the source, constant, he 1s eternal’ (Ap DS 12324) 
It is said m the Bharata (16 Mahé bhérata) m the Rāja dharma 
“Yon are its origin. and the dissolution, O Krepa! You alone create 
this universe in the begmnmg And this universe 18 under your 
control, O Source of the Universe! Obeisance to you, O (Lord) 
with the bow, disc and sword in hands!”’ (Mash& 1218145) In 
the Mokga-dharma 9, 16 w said ‘“For he 1s the mner soul of beings, 
and called the knower of the field’ He is Nar&iyana, having the 
universe as his form, infinite, constant 9 From him arose the un 
manifest, having three gunas, O best among the twice born!”’ 
(Mah& 1212680°) In that very section, to the question '''O 
reverend Father! O supremely wise one! I wish to hear, m truth, 


1P 6 2P 5 3 P 80 lmes 8 4 

* P 40, line 2 5 P 419, line 5, vol 3 

€ The nama of a section of the 12th book of the Mahé bhdrata, from 
Chap 174 to the end 

7 Te the knower of the body 

8 This line 1 not found ether in the Amatic Society ed , or m the Vaigivaal 
el Both read instead the Ime ‘Triguna-vyaiwikto vas purusos ceh kaipstah ' 
Vide Amatic Society ed, p 812, Ime 5 vol 8 ‘Vatgavaaled, p 1800 hmnes 
14-15 

9 P 812 Imes 6 6, xol 3, Amati Sooty ed 
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with eyes like lotus, unchangeable, the creato: who y 

eii vibus the and dissolution of beings, about Niriyana, 
Hiwkeéa, Govinda, the unoonquered, about Keéava, O bost among 
the Bharatas!”’ (Mahi 127518 191), (the answer given was) 
‘©The Highest Person, the great-souled one, the soul of beings, fusluon 
ed the great elementa, the am, the light and hkewise the wiicr, and 
the ether and the sky"' (Mahi 1278252) In the Dana-dharma, 
Siva says '' Higher than even the reverend Father (ro Brahmi) 
m Ham, the eternal Person, Krepa, of a golden appearance and. argen 
like the sun m the cloudless sky, demgnated aa Srivatea, Hrstkeds 
worshipped by all the dertaea Brahms has sprung up from hw belly,— 
hkew1se I from his forehead, the hghta from the hairs on Jus head, the 
gods and the demons from his body hairs, the sages have arisen from 
his body, likewise, the eternal worlds He 18 the veritable abode of 
the reverend Father (e Brahm), as well as the abode of all the 
gods Hoe æ the creator of this entire world, the Lord of ull tho threo 
worlds, the destroyer of all bemgs, of the immobile as well ns of the 
mobile He ıs directly perceived at all txmes indeed by ono who has 
conquered his passions He w the Lord of the gods and higher 
than the hgh, omnucent, connected with all, moving overywhen 
and turned towards all He ıs the Supreme Soul, Hrslkeun, all 
pervading, the Supreme Lord"* (Mah& 13 6507-8512 9) In that 
very section, the omniscient Devavrata, too, says, beginning ‘“' For 
I know Kya m truth"" (Mah& 18 76504) and oontimung ‘Know 
everything, the movable, as well as the xmmovable, all souls and the 
universe as Kya’ Whatever is honoured m the worlds as a 


the middle, the begmnmg and the end of the unrverse which exited, 
knowable by all, the omgm as well as the dissolution of beings”’ 
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(Maha 137891, 7399-74002) And the statements by Hun whose 
feet are worshipped by all the composers of Smrtis are as follows 
‘“T am the source of all, from me everythmg amses”’ (Ghtà 108), 
‘“I am the source, hkewise, the dissolution of the entare untverse”’” 
(Gt 7 6)  Parüéara, too, declares ‘The universe has arsen from 
Visyu, and ın Him alone ıt 1:8 grounded He 1s the cause of the mub- 
gistence and control of the universe and He 1s the uuverse”’ (V.P 
11353) ‘The sense 1s that if the view of Kapila be accepted as 
condumve to the Vedanta, then all those above and other texta must 
be contradicted But the Manu Smrti and others are acceptable, amos 
they establish religious duties, which are meant to the knowledge of 
Brahman, designated m the Veda, ance they estabhsh the qualities, 
nature and the rest of Brahman, and since they are composed by those 
who know the Veda And m the Veda the cause of the world is 
designated to be a sentient prmoiple, in fact, none but Brahman 
Because of their opposition to this, the Simkhya Smrta and the rest 
are not acceptable As the reverend Manu says ‘Whatever Smris 
are outside the pale of the Veda, whatever heterodox doctrmes there 
are,—all of them are fruitless after death, these Smrtas are given to 
ignorance’ (Manu 12958) Further, the composer, too, of the Smrti 
which 1s opposed to the Veda (viz the SSmkhya Smriz) 15 a certam 
sage, Called Kapila, liko Kanda and the rest, but 18 not the lord Kapila, 
called Vasudeva Asis declared by the Padma purüna ‘Kapila, called 
Vasudeva, told the principle of the Sispkhya, supported by the meanmg 
of all the Vedas, to the gods hke Brahmé and the rest, and hkewise 
to Bhrgu and others, likewise to Asuri Another Kapila told the 
Sémkhya, opposed to all the Vedas and supported by false argumenta, 
to another Ásuri' Kapila, mentioned. 1n the scriptural text, should 
be known to be Hiranyagarbha 


1 P 258 lme 7, 1819 Readmg ‘Hiädriah, Kedavo taf ca bhilyo Ndri- 
gana sambabhilgatin '  Vahgaviat ed exactly anniler 
only ‘bubhdgaidm’ m place af ‘sambabhiipatim — P 2017 

3 P8 

5 P 485 
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SÜTRA 2 


«* AND ON ACCOUNT OF THE NON PEROHPTION ON THE PART OF 
OTHERS " 
Vedünta-pürljáta-saurabha 
And on account of the non perception on the part of others", 
1e on the part of Manu and the rest, that the Veda 18 concerned with 
pradhins, Bmrü which 18 opposed to the Veda 1s unauthentic 


Vedünta-kaustubba 


't And on account of the non perception on the part of others "",— 
16 on the part of men like Manu and the rest, other than Kapila and 
beat among those versed ın the Vedas,—that the Veda 1s concerned 
with pradbina, the S&mkhya Smrii 1s to be disregarded Hence, 
it 18 establighed thet the rejection of the Smrta which 18 opposed to 
the Veda 1s not m conflict with the stated concordance 


Here ends the section entitled ‘Smytx’ (1) 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, viz ‘On account of the non-peroeption 
{in Seriptare and ordinary experience) of others (viz. of the principles 
of mahat and the rest, other than pradhina), (the S&mkhya-Smyti 


18 not to be accepted) ' 3 
Baladeva 


His interpretation too w very mmular to the above one, 
viz "On account of the non perception (in Berrpture) of others (viz 
of many other doctmnes found m the Simkhya system, such aa, the 


So ee all pervasive, and 
80 on)" 


+ Ie ss men lke Mann and others reject pradhina, pradhüna cannot 
the cause of the world i bo 


t SB 212 p 48,Bh B 212 p 88 
! GB 312 p 11 Chap 1 
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Adhikarana 2 The section entitled ‘The re 
futation of the Yoga’ (Sitra 8) 


SUTRA 3 
“ HEBEBY THB YOGA IB REFUTED ” 


Vedānta-pārijāta-saurabha 


By the refutation of the Sümkhyu Smyti, the Yoga Smrt, too 
18 refuted 
Vedüanta-kaustubha 


Now, the author pomts out the unauthentacty of the Yoga- 
Smrt 

This aphoriam i5 of the form of a formal extension (atideda) 
A formal extenmon means the intrzmation of smimilamty when such 
a mmulanty is nob known Thus, at first, the Yoga Smrpü is taken 
to be concerned with making the Veda clear, accepting as ıt doas 
the word ‘Yoga’, which 1s accepted by Sempture, too, m the text 
"This they think to be the Yoga, the firm holding back of the senses’ 
(Katha 6 11), and hence ite smularity to the Samkhya-Smrta 1s nob 
known ‘Therefore, this aphorism intumates the mmularty of the 
Yoga mrt to the S&mkhya Smrt “Hereby”, 1e by this very 
refutation of the Sümkhya Smrti which estabhshes & non sentient 
cause, the Yoge-Smyta, too, should bo known to be refuted In the 
statement “The Yoga is refuted”, by the term “yoga’’, the Smrü 
which estabbshes 16 18 understood The purpose of the mention of the 
term “Yoga” m the statement ‘The Yoga Smrti 1s refuted’ 18 this 
Although the Lord w admitted in the Yoga doctrine, yet He 18 not 
established primanly, as He 18 1n the aphorism and texte lke ‘Then, 
therefore, an enquiry into Brahman’ (Br Si 111), *"O, the soul, 
verily, should be seen” ’ (Brh 245,456) The pmmacy of the 
Yoga alone 1s found 1n the begmning ‘Now, an instruction with regard 
to the Yoga’ (Y 8 1 1), and in the aphorism, laying down its definition, 
viz ‘The Yoga 1 the suppression of the functions of the mind’ 
(YB 121) And, this mere suppression of the functions of the mind, 
devoid of any connection with the Lord, 1s, mdeed, of no avail in 
crossing the world, any more than a dog's tail 18 1n crossing the ocean 


1P 4 
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Bo, 15 18 to be rejected, opposed. aa 15 18 to Senptural and Smrta texta 
like ‘QO, the soul, verily, should be seen ”’ (Brh 245, 458), ‘The 
knower of Brahman attems the highest’ (Tait 21), ‘“ By knowmg 
me, one attains peace” ’ (Gité 529), "The bmder with the noose 
of the world, and the liberator from the noose of the world’, ‘This 
one thing 1s well established that the object to be worshipped 1s 
Nür&yana, Ham’ and so on Salvation bemg impossible through 
æ mere suppression of the functions of the mund, the Yoga doctrine 
which deals with the primacy of that only 1s, indeed, non acceptable 
Ita view 18 that pradhiina, devoid of any connection with Brahman, 
18 the material cause of the world, and the Lord 1s merely the efficient 
cause of the world, and this, too, bemg opposed to the Veda, 18 cartamly 
unreasonable There are many other faults m the Yoga doctrine, 
but they are not quoted here needlessly And the term ‘Yoga’ 
found m. Scripture and Smrti, refers to the meditation and the reat 
on the Lord The eulogizmg statement m the Mokga dharma, eto, 
on the contrary, 1s mtended only for referring to that portion of Yoga, 
eto which 1s not opposed to Saripture Hence, 1t 1s established that 
the stated concordance, indicating the causality of Brahman, 1s not 
contradicted by the Yoga Smrta 


Here ends the section entitled ‘The refutation of the Yoga’ (2) 


Adhikarana 3 The section entitled ‘Difference’ 
(Sütras 4-11) Prima facie view (Sütras 4 5) 


SUTRA 4 


“ (THERE 18) NO (HAVING BRAHMAN AS THE CAUSE) ON ITS PART, 
ON ACCOUNT OF DIYFERENOR, (ITS) BEING SO (I8 KNOWN) FROM 
Ten TEXT ” 

Vedünta-pürljáta-Ssaurabha 


We object! to your view on the ground of reason The world 
has not Brahman as ite material cause “on account of difference " 


1 Correct readmg ‘pratyavaigfhate which ia translated here Vide OSS 
ed p 24and Brmdabaned p 378 
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And the difference 1s to be known also “from the text", vz ‘He 
became knowledge and non knowledge' (Tait 2 61) 


Vedünta-kaustubha 


Thus, the objection based on Smytis has been disposed of by the 
preceding two sections Now, the objection based on reasoning 18 
bemg disposed of 

It has been stated under the aphorim ‘From whom (arise) ris 
orgin and the rest’ (Br Si 112) that ıt (viz the world) haa 
Brahman for its material cause The prima facie objector objects to 
1b on the ground of reason thus ‘no’ This world has not Brahman 
for ita material cause Why? “On account of difference” That 
18, Brahman possesses the attributes of sentience, non grosanema, 
infimty, purity, and the rest, while the world possesses just the 
opposite attributes of non sentience, grosaness and so on,—on. account 
of such a diasunilarity between the two Whatever 1s different from 
something has not that for its material cause, just as the pot, which 15 
different from the ether, has not the ether as its material cause, just 
as the pot, the dish and the rest, which are different from the potter, 
have not the potter as their material cause 

If ıt be objected It 1s found that the attmbutes of & material 
cause recur 1n. 15a effecta aa well —Sunilarly, m the case under discussion, 
too, Brahman is the matemal cause, and the universe, His effect, 
consisting of sentaent bemgs like men, animals and the rest, must 
be sımılar to Him Hence the reason (viz ‘“ On account of diffarence ') 
does not hold good,— 

(We reply) No, because that there do exist the atiributes of 
non sentienoe, grosanoss and the rest in the effect, viz ın stones, wood 
and the rest, 13 known from the evidence of direct perception 

If 1t be objected It 1s possible to imagine that there 18 sentience 
1n them, too, though unmanifest, hence there 18 no difference 

(We reply ) No, because 1t 18 unreasonable to take what 18 known 
through direct perception to be otherwise on the ground of mere 
imagination 

The difference 1s known ''from the text” as well,—this 18 stated 
by the phrase “its bemg so”, 16 “‘ita bemg so”, or its difference, 
18 known "from the text” as well, 1e from the following texta ‘He 
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became Knowledge and non knowledge’ (Tart 26), ‘On the same 
tree, & person, immersed, greves for his impotence, bewildered’ 
(Mund 312, Svet 47), ‘And the soul, which 1s without the Lord, 
18 bound, because of bemg an enjoyer’ (Svet 18) and so on 


COMPARISON 
Baladeva 


Interpretation. absolutely different He takes this sutra as 
forming one adbikarana by itself, concerned with demonstrating the 
eternity and infalhbihty of the Veda He thus does not take this 
Bütra aa representing & prima face view Thus, this sūtra means,— 
accordmg to him,—'(The Veda 1s) not (unauthomtatave like the 
Sümkhya and the rest), on account of (ita) difference (from them), 
(1e because rb 1s a non human omgin unlike the Samkhya and the 
rest), (ite) bemg so (16 1ta eternity) (is known) from the text ' 1 


PRIMA FACIE VIEW (concluded) 
SUTRA 5 


“ BUT (THERE IB) THE DESIGNATION OF THE PEESIDING (DEITIES) 
ON AOOOUNT OF SPHOIALITY AND FOLLOWING ” 


Vedünta-pürijata-aaurabha 


“But” ın the texts ‘The earth spoke’ (Tait Sam 652, 33), 
“These sense organs, disputing about self supremacy, went to Brahma’ 
{Brh 6179) and so on, there 1s ‘the demgnataon of their premding’ 4 
deities, ‘on account of the specication’, mentioned in the passage 
‘Very well, let me enter into these three divmzties”’ (Chand 
6 8.25), and ‘on account of the following', or entering, mentioned 
mn the passage ‘Fire, becommg speech, entered the mouth’ (Art 
246 

Vedünta-kaustubha 


To the objection, viz From the somptural texts ‘The earth 
spoke to him’ (Tau Sam 562, 3), ‘The earth spoke’ (Sat Br 


11GB 214,p 18, Chap 3 

3 P 76, hme 9 vol, 2 sÉ RB 
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613, 41) ‘The waters spoke’ (Sat Br 613, 23), ' These 
organs, disputing about self supremacy, went to Brahms’ (Brh 
617) “They said to speech “Do you mng for us”? (Brh 132) 
and so on, 15 18 known that of the effects too are sentient, and hence 
they have no difference from the material cause—. 


We reply The word “but” disposes of the stated objection 
There 1s no designation of sentence on the part of the effecte, and 
so they cannot have Brahman for ther materal cause, but there 
13 the demgnation of only the premding deities of earth and the 
rest in the passages, ‘The earth spoke to him’ (Tait Sam 552,3) 
and so on Why? “On account of specahty and followmg”, 1e 
on, account of the specification of the earth and the rest by the word 
‘derby’ m the passage ‘Very well, let me enter into these three 
deitzes”’ (Chind 6 82), and on account of the specifications of the 
mense organs by the word ‘deity’ m the passages ‘These deities, 
verily, disputing about self supremacy’ (Kaus 214), "These derties, 
verily, having known superiority ın the vital breath’ (Kaug 214), 
as well as ‘on account of the followmg’ of fire and the rest aa the 
presidmg deities of speech, and the rest, 1e on account of the scrip 
tural mention of following, or entering, ın the passage ‘Fire, becommg 
speech, entered the mouth,—the sun, becoming mght, the eyes 
(Art 24) Hence the world being different from Brahman, Brahman 
18 not its material cause 


COMPARISON 
Baladeva 


Literal interpretation same, but mmport different, since he takes 
this Sūtra as an adhikarana by itself, not laying down a prema fame 
view, but the correct conclusion ‘Thus, the Stitra means acoordmg 
to him “(If 15 be objected How to reconode the absurd saymgs of 
the Vedas, such as‘ Fire willed to be many’ and soon?) Wereply (In 
those passages) there 1s the demgnation of the presiding (derties) (of 
fire and the rest), on account of specialty and following (ie entering 
into) ” 3 


ow, line 9 
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CORRECT CONCLUSION (Sutras 6 7) 


SUTRA 6 
“ Bur (rr) 1s SEEN " 


Vedanta-par1ata-saurabha 


With regard to it, we reply “It w seen” that there w the ongin 
of hairs on the head and so on from a person from whom they are 
different, nnd of dung beetles from the cow dung from which they axe 
different Hence it w not to be said that the umverse, because of 
being different from Brahman, has not Him aa ris material cnuse 


Vedinta-kaustubha 


The author pomta out that such a prima facie view 18 bnsod on a 
fallacious reason (viz ‘on account of difference’) 

The word “but” 1 for dispomng of the prima facie viow The 
statement that this universe has not Brahman as its mateiinl cause 
on account of being different from Him, is not tenable, since i6 “mu 
Been " that there 1s the ongu of nails, body hairs and tho rost from & 
person from whom they are different, and that of the dung bootlea 
from the cow dung, from which they are different,—on account ot 
this,—this 18 the sense 


COMPARISON 
Baladeva 


Interpretation same, but he takes this Bütia as forming an 
adhikarana by itself 


CORRECT CONCLUSION (end) 
SÜTRA 7 


"Ir IT BH OBJHOTED THAT (IN THAT CABE THE REFROT MUST BH) 


NON EXISTENT (WE REPLY ) NO, ON ACCOUNT OF THERE BEING A 
NEGATION MERELY ” 


Vedünta-párijüta-saurabha 


If ıt be objected If the effect be different from its material cause, 
ib must be "non existent" pror to 1ta orgination,—(we reply ) No 
such objection can be raised, “on account of there bemg a negation 
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merely "', m the previous aphorism, of the rule that there 1s a similanty 
between the materia] cause and 1ta effect ın every respect 


Vedünta-kaustubha 


If ıt be objected Having admitted an absolute gmilarity between 
the material cause and its effect in the aphorism ‘(There 1s) no 
(having Brahman for rte cause) on 1ts part, on account of difference ' 
(Br Sā 214), 1t has been objected by the opponent that the world 
being different from Brahman, He 18 not its matemal cause with a 
view to dispoamg of that objection, it haa been estebhshed in the 
aphonam ‘But (1t)1s seen’ (Br Si 216) that there can be a cause 
effect relation even between two different objects With regard to 
1t, the question 18 whether prior to creation the universe was non 
different from its cause, or different Whatis your opimon? If you 
say Non different,—then, just as the orgun of a different world 1a 
admrtted, hke the omgin of hairs on the head and body hairs from a 
person from whom they are different, so why there may not be the 
origm of  mmular world, lıke the origin of a gold bracelet and the rest 
from gold ? 

If you say Dıfferent,—then, the world must have a material 
cause different from Brahman, and hence pradhina must be the 
cause of the world If 15 be said that this cannot be admitted, as 
pradhina has been already refuted,—(we point out) ın the texts 
‘Brahman! is one only, without second’ (Ohind 621), ‘There 
was, verily, Narayana, the one’ (Mab& Up 1 2), “Then there was 
Vignu, Han alone, without parta’,—there 1s the mention of a single 
reality, and hence, ıt follows that there was the absence of anythmg 
else prior to creation Therefore, the world must be non exstent 
prior to creation 


(Here ends the ongmal prima facie view ) 


(Author’s conclusion ) 

(We reply) ‘No’ Why? “On account of there bemg a 
negation merely” The aphorism ‘But (1t) 15 seen’ (Br Si 216) 
negates merely,—by way of mentioning the difference between the 
material cause and 118 effect,—the rule, admitted by the opponent, viz 
that there is armilarity between a material cause and ita effect m every 


1 The word ‘Brahman’ 18 not inoladed in the ongma) text 
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respect, but ıt never establishes any difference between the two m 
every respect Hence, because of having Brahman aa ita soul, the 
universe 13 existent even during ita causal state 

Or an altemative explanation of the phrase ‘On account of 
there bemg a negation merely” The statement, viz “The universe 
18 non-existent’ 1s a negation merely, ie without any meaning, in 
accordance with the scriptural text '''' The existent alone, my dear, 
was this ın the beginnmg”’’ (Chand 6 2 1) 


COMPARISON 
Samkara 

Interpretation different, viz ‘If ıb be said that (the effect) w 
non existent (prior to ita actual creation), (we reply) No, since (it) 
18 & mere negation (without an object to be negatived)’ That m, 
the negation by the opponent, vz “The world 18 non existent’ has 
no object, for xt certainly cannot have for ita object the existence of 
the effect prior to 1ts actual creation, as the effect always oxista in xta 
cause, whether before or after 1ta actual creation 1 


PRIMA FAOLE VIEW (Sūtra 8) 


SUTRA 8 


“ON ACOOUNT OF THERE BEING THE CONSEQUENCE OF (BECOMING) 
LIKH THAT DURING DISSOLUTION, (THE DOCTRINE OF THE OAUSALITY 
OF BRAMAN) IS INCONSISTENT ” 


Vedünta-pàrijáta-saurabha 


An, objection 1s raised As at the time of dissolution, the cause, 
hke the effect, will become non sentient, the view that Brabman 1s 
the material cause of the universe 18 “ mconatstent ” 


Vedünta-kaustubha 


An objection 1s raised onoe more 
It 1s objected “Inoonmastent ’’, mdeed, 1s the view which admite 
Brahman to be the material cause of the world—Brahman who 


p 18B 21" 'Praiwedham hMidam ndsya prawedhasya praiwedhyam as , 
p 453 
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possesses the attributes of sentence, infinity, freedom from mns and 
the rest, and 18 established by the somptural texta “Brahman 1s 
truth, intelligence, infimte " (Tart 21), "Free from ams, ageless, 
deathless " (Chind 815, 871, 3, Martrt 77), "Who 1s ommacient, 
all knowmg” (Mund 119,227) and soon Why? “On account 
of there bemg the consequence of (becoming) like that during dissolu- 
ton” That 1s, because “ during dissolution”, or during reabsorption, 
non sentence, lumitedness, impurity and the rest will occur on the 
part of the material cause as well, “like tbat”, 1e as on the part of 
the effect The sense is that during dissolution, the world, possesang 
non-Sentience and the rest, and merged into its materal cause m an 
order reverse to that of creation,1¢ merged mto Brahman, possessing 
the attribute of sentience and the rest, 1s sure to defile Him with ita 
own attributes, as does butter milk dropped 1n milk 


CORRECT CONCLUSION (Sitras 9-10) 
SUTRA 9 


"Bur NO, ON AOOOUNT OF 'THERH BEING PARALLEL IN- 
STANCES ” 


Vedünta-párijüta-saurabha 


The reply 15 as follows There 18 indeed no '' consequence of (be- 
coming) lıke that" Just as the evolutes of the earth do not defile 
it when dissolved into ıt, so the universe, the evolute of Brahman, 
also does not 


Vedinta-kaustubba 


The author refutes the objection 

“But no”, 1e no such consequence follows, and hence our 
view does not mvolve any moonmstency Why? An effect does 
not defile ı1ts material cause with it8 own attributes when dissolved 
into 15, there being parallel instances to this effect Just as the evolutes 
like bracelets, ear rings and the rest, when dissolved, do not defile 
the lamp of gold with ther own attributes, and just as the evolutes 
of the earth, when dissolved mto the earth, do not defile the earth 
with them own atiributea, so this universe, consisting of the sentient 
and the non sentient, when dissolved mto Brahman, does not, mdeed, 
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defile Brahman, possessing the sentient and the non sentient as Hus 
‘powers 


CORRECT OONCLUSION (end) 
SÜTRA 10 
“AND ON ACCOUNT OF OBJECTION TO HIS OWN VIEW” 


Vedànta-pürljüta -Saurabha 


The Sümkhya, mamtammg a doctrme opposed to the Veda, 
cannot raise any objection, mnoe the stated objections apply to his 
own view as weil 

Vedanta-kaustubha 


The author porta out that the Simkhya cannot even object that 
there 18 any mconsistency in our view whioh 18 based on the Veda 

There 18 no mconsistency in cur view based aa 15 18 on Scripture 
It has been alleged by the Simkhya, unacquamted as he 18 with the 
settled conclusion of the Ved&nta, firstly, that a cause effect relation 
between Brahman and the world 1s mapproprate, as there 18 & 
difference between the cause and the effect m this case, secondly, 
that, ın our view, the effect becomes non existent prior to creation, 
and thirdly, that Brahman becomes like the word during the time of 
dissolution All these objections are of equal force against the 
S&mkhye doctrine as well The sense s The origin of the effect,— 
which possesses colour and the rest and possesses parte,—from pra 
dbina, which 1s colourless and devoid of parta, 1s admitted Hence, 
& cause effect relation between pradhSna and its effects 18 in&ppro 
prate, there bemg here a difference between the cause and the effect 
There being nothing gross prior to creation, the effect itself becomes 
non existent, and durmg dissolution, prakyia, like the world, becomes 
dig COMPARISON 


All others, except Baladeva, read "Sapaksa-dogüo ca” 1 


1 ŠB 2110p 857 at B 2110 p 13 Parb 2 Bh B 2110, p 91, 
SK B 2110, p 14 Parta 7 and 8 
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SUTRA 11 


“IF IT BE SAID THAT ON ACOOUNT ALSO OF REASONING HAVING 
NO SOLID GROUND, IT IS TO BE INFERRED OTHERWISH, (WH EHPLY ) 
Ty THAT WAY, TOO, THERE WILL BH THE OONSEQUHNCH OF NON 
RHLEASH ” 
Vedanta -pürljáta-saurabha 


On account also of the mstability of reasoning, there 1s no 
mmconszistency in the stated conclusion, mnce, 1f pradhüna and the reat 
be inferred to be the cause of the world by means of a strong reasoning, 
then a counter argument is possible by means of another equally 
strong reasonmg As there will be the “consequence of non release 
thus also”, owing to disagreement among the logicians, eo, that alone 
which 18 mentioned 1n the Veda 1s acceptable—this w established 


Vedünta-kaustubha 


Ths word "api" means ‘and’ ‘There w no inconsistency in the 
stated conalumon, which 18 based on Scripture There 18 1ncongstency 
1n the Simkhya conelumon 1taelf which x based on reasoning, amoe the 
stated objections apply thereto, ‘on account also of reasoning having 
no solid ground", 1e on account of the instability of reasomng The 
sense 18 that the thing inferred by one expert logiman 18 set aside by 
another, proved to be otherwise by another,—on account of the 
nsbabilrty of reasoning in this way But the thmg mentioned m the 
Vedünta m the begmmmg and the end cannot be refuted even by 
hundreds of rensonimngs 

If ıt be objected Even though reasonings like ‘on account of 
difference’ 1 be refutable, having no sold ground, yet m order that 
there may not be any infinite regress, 1b 18 perfectly proper to infer, 
m that way, & non sentient material cause of the non sentient effecta, 
like the ether and the rest— 

(We reply) "in that way too", the primacy of reasoning 18 
upheld, and hence the conclusion atated m the Veda 15 regarded aa but 
of a secondary mportance As a consequence, non release will result 
owing to the mutual opposition among Kapila, Kanida and the 
rest It cannot be said that if victory be won by one of them at 
some time or other, there will be no non release as a consequence,— 


1 Vide Br Bü 214 
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16 berng mpossible for one among many persons to be ever victorious 
If 1t be said that the Supreme Soul 1s such, you fall m with our view, 
80 be happy by giving up reasoning which 1s opposed. to the Veda 

Thus the Lord Vasudeva, the sole topic of all the Vedas, bemg 
established to be the material cause of the world, no opposition, based. 
on reasoning which 18 opposed to the Veda 1s of any avail—this 1s 
established 


Here ends the section entitled “Difference” (3) 


COMPARISON 
Samkara 
He reads ‘“Vimoksa prasanga" instead of “Anirmokga pra- 


sanga” 1 
Rāämānuja and Srikantha 


They break ıt into two different sütrag—viz — '"TarkApratisth&nad 
api" and “Anyathé presangab ” 3 


Adhikarana 4 The seotion entitled “The Non- 
acceptanceoftherest" (Bütra 12) 


SÜTRA 12 
“HEREBY THE REMAINING (PERSONS) TOO WHO DO NOT AOOEPT 
(Tun VEDA) AEE EXPLAINED (IE REHFUTED)"' 
Vedanta -parijata-aaurabha 


“Hereby”, 1e by the refutation of the S&mkhya view, the 
remaining ones, ie others who maintam œ cause which 1 opposed to 
the Veda, “too”, are refuted. 


Vedinta-kaustubha 


Now, the author 1s extending the above refutation to the remaming 
views 

“Hereby”, 1e by the above refutation of the doctrme of pra- 
dhāna aa the cause of the world, “the remaming (persons) who do not 


18B 2111,p 458 
3 St B,p 18 Part2 SK B p lá Parts 7 and 8 
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accept (the Veda)”, too, should be known to be refuted The word 
“mgiBh” means ‘the remaining ones", 1e persons other than Kapila 1 
and Patañjalı3 The word “pamgrahBh” means all who do not accept 
the Veda ? 

It 15 thus established that the doctrine of the osusahty of Brahman 
13 nob contradicted by their views as well 


Here ends the section entitled “The Non acceptance of 
the rest ” (4) 


OOMPARISON 
Samkara, Bhüskare and Srikantha 


According to them the word "&sjapangrahkh" means (the doo 
trines like Átomism and the rest) which are not accepted by the wise 4 


Adhikarana 5 The seption entitled “Becoming 
theenjoyer” (Bütra 13) 


SÜTRA 13 


“Ir IT BE OBJBOTED THAT ON ACCOUNT OF (BRAHMAN) BHOOMING 
AN ENJOYER, (THERE WILL BE) NON DISTINCTION, (BETWEEN 
BBAHMAN AND THE INDIVIDUAL SOUL), WH REPLY IT MAY BH 
AS IN ORDINABY LIFE ”’ 


Vedünta-pürlijüta-saurabha 


If ıt be objected that if Brahman be the materal cause, then 
Brahman Himself will become an enjoyer of pleasures and pams m 
the form of the mdividual soul, so that there will be no disimotaon 


1 The founder of the SómbAya doctrme 

2 The founder of the Yoga doctrme 

3 This explams the compound "4ufápariuraAd)' 

£ Hence they explain the compound as “Stam aporigrahaA" and not as 
4444 ca apangrahdé oa" as done by Neunbirka Srinwdsc, Rdmdmya and 
Baladwo Vide SB 2111, p 461 Bh B 2113,p 92,8K B 2113,p 18 
Paris 7 and 8 
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between the enjoyer (viz the individual soul) and the controller (vis 
Brahman) es well known from the Veda,— 

(We reply ) In spite of there bemg » non dutmction, there 1 
a distanction as well between the two, as between the soa and the 
wave, and between the sun and ita ray 


Vedánta-kaustubha 


Now, havmg apprehended an objection once more, the author 
18 disposing of that here 

If ıt be objected If Brahman who 14 without an equal or a superior 
be the material cause of the world, thon there must bo no distinction 
between the enjoyer and the object enjoyed Why? “On account 
of becoming the enjoyer " That w, all effects whatsoever bemg non 
different from their causes, the enjoyer, 1e the individual soul, will 
become the object enjoyed, and the object enjoyed, 16 the body, 
the sense organs and the sense objects, will become the enjoyer, and 
hence, the distinction between tho enjoyo: and the object enjoyed, 
well known ın ordinary life and in the Voda, will not be posable on 
this doctàne of the causalty of Brahman — Moroovor, thore will not 
be any distinction between tho enjoyer nnd the controller, because 
the group of enjoyers being non differont from tho controller, the 
enjoyer will become the controller, and the controller, the Supreme 
Soul, will become the enjoye: In ordmary lhfo, to begin with, the 
distanction between the enjoyer and the objcct enjoyed 1s well known, 
thus “The individual soul 18 the enjoyer, the body and the rost are the 
objects enjoyed’, and in the Veda too, thus “Hats the sweet berry" 
(Mund 811, Svet 46) Similarly, the distinction between the 
enjoyer and the controller, too, 1s well known in ordinary life, as 1 
evident from, the conduct of the good who always regard thorr pleasures 
and pains as dependent on the Lord, and m the Veda too, thus “He 
alone makes one do good deeds” (Kaus 38), “The soul which œ 
without the Lord is bound, because of being an enjoyer” (Svet 1 8) 
and so on Thus, “on account of becoming an enjoyer, there 15 non 
distinction”, and hence the doctrine of the causality of Brahman 
cannot be accepted ,— 

The author states the correct conclusion 1n the words “It may be, 
as m ordinary hfe” That 1s, on our view, too, there may, indeed, 
be a distinction between the enjoyer and the object enjoyed, as well as 
between the enjoyer and the controller, “as m ordmary hfe" In 
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ordmary hfe, although pota, dishes and the rest, having the lump of 
olay as ther material cause, braceleta, ear rmgs and the rest, having 
gold as ther material cause, foams, waves and the rest, havmg the 
sea as their material cause, and leaves, fruits and. the rest, having the 
tree as their material cause, are all non different from, their respective 
causes, there 19 stall a mutual distinction amongst the particular 
effects themselves In exactly the same manner, there may be 
a mutual distanctton between the enjoyer and the object enjoyed, 
although they are non different from Brahman, havmg Brahman 
as their material cause — Similarly, ın spite of ther non distmotion, 
there may still be a distinction between the enjoyer and the controller , 
just as pots, dishes and the rest, though by nature non different from 
the clay, as havmg no existence and activity apart from the olay, 
are yet by nature different, too, from the clay possessing as they do 
ther own pecular attributes which the clay lacks The same should 
be known to be the case with, the gold and bracelets and the rest too 
Likewise, there 1s & natural relation of differance—non difference 
between Brahman and the individual soul ‘There 1s, indeed, no 
moonsistency here Hence ıt w established that the doctrine of the 
causality of Brahman 18 not open to the above objections 1 


Here ends the section entitled “Becoming the enjoyer” (5) 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, vis they interpret the sütra like Srini- 
visa, although while Srinivasa understands the word “ bhoktri- 
patteh ” to mean ‘because the enjoyer will become the object enjoyed. 
and vioe versa, as well because the enjoyer will become the controller 
and vice versa’, they understand rb to mean only ‘because the enjoyer 
wil become the object enjoyed and vice versa” Hach develops his 
own pecuhar theory 1n connection 3 


1 Note the different mterpretations given by Nwnbürka and Srimvdsa 
2 ŠB 2118, pp 46leseg, Bh B 2118 p 92 
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Adhikaranaé The sectionentitied “The begin 
ang” (Bütras 14-19) 


SUTRA 14 


“(TREERE Is) NON DIFFERENCE (OF THE EFYEOT) FROM THAT 
(viz THE CAUSE), ON ACCOUNT OF (THE TEXTS) BEGINNING WITH 
THE WORD ‘BEGINNING’ AND THE REST” 


Vedanta -parijaita-saurabha 


There w “non difference" between the effect and the cause, and 
not absolute difference Why? On account of the toxta ‘The 
effect having 1ta begining ın speech, 18 à name, the realty 18 just the 
clay”’ (Chand 6143), ‘“‘All this has that for its soul That m 
true Thou art that"' (Chánd 687, 694, 6103- 
616 33), “All this, verily, 15 Brahman” (Chünd. 314 13) 


Vedanta-kaustubha 


In the first chapter, Brahman has beon described many times as 
different from the sentient and the non sentient, m orde. that there 
may be a proper discrimimation between the peculii natures of these 
three realities respectively* Here, on the other hand, the non 
difference of the world, the effect, from Brabman, tho cause, resulting 
from the absence of separate existence, actavity and the rest (on the 
part of the former), has been established under the aphorum “If 
1b be objected that (m that case the effect must be) non existent, 
(we reply ) no, on account of there being a negation merely” (Br 
S& 217) and so on Now, with a view to confirming the stated 
conclusion, the author 1s refuting the view of the Vaaéenkas who hold 
that the effect 1s not non different from the cause, but i8 something 
which, originates (10 is an absolutely new creation) 5 

The compound (“tad ananyatvam’’) 1s to be explamed as follows 
There 18 non difference between the two, viz the cause and the effect, 
or, there 1: non difference of that, viz the world, the effect, from 


1 É, R, Bh ÉK, B a É R Bh SK, B zk 

* Vileeg VE 111, p 11 1118, p 82,1123 p 36,123 p 50, ote 
KSB 

5 This 1s the doctrme of Asai-kéryya vuda 
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Brahman, the cause, or, there 1s non difference of the effect from that, 
viz thecause That ıs, the effect, which 1s of the form of the sentient 
and the non sentient, which is lmuited, has many names and forma, 
and is dependent, 1s non different from Brahman, the Supreme 
Cause, possessing the sentient and the non sentient as His powers, 
unkmited, denoted by words like ‘one’, ‘without a second’ and so 
on, capable of abiding voluntarily m the causal state and in the effected. 
state, and prior to the entire universe The author states the proof 
with regard to 1t in the words “on account of (the texte) begmnmg 
with, the word ‘beginning’ and the rest” (The compound “Aram 
bhana dabdBdibhyah”’ 18 to be explained thus ) The texts of which 
the begmnmg 1s the word ‘beginning’, on account of them That 18, 
on account of the texte '''"The effect, having 1t8 beginning 1n speech, 
18 & name, the reahty 1s just the olay"' (Chind 614), ‘“ The ems 
tent alone, my dear, was this in the begmning, one, without a second”’ 
(Oh&nd 621), ‘“He thought, May I be many’, may I procreate” 
He created the hght' (Oh&nd 6 2 3), *' All that has this for rta soul 
That i true That is the soul Thou art that"' (Chind 687, 
eto ), “All this, verily, 18 Brahman, emanating from Him, disappearing 
into Him and breathmg in Him” (COh&nd. 3141), “That was 
unmanifest then It became manifest by name and form” (Brb 
l 4'7)andsoon There are many texta of such kinds which establish 
the non difference of the world, the effect, from Brahman, the cause, 
but which are not quoted here for &voidmg prolixity 

Among these, the meaning of the text begimmmg with the word 
*begmnmg' (&rambhana) 18 as follows 

The Chandogas, having made an initial statement to the effect 
thet through the knowledge of the material cause there arises the 
knowledge of all the effecta, m the passage ‘“ Whereby the unheard 
becomes heard, the unthought thought, the unknown known"' 
(Chind 61 3), state a parallel instance to establish, ıt, m the passage 
‘“Just as, my dear, through one lump of clay, everythmg made of 
olay may be known,—the effect, having 1f8 begmnmg ın speech 18 & 
name, the realty 1s just the olay'"'' (Chind 6141) That ıs, just 
as ‘through one lump of clay’ bemg known as clay, ‘everything made 
of clay’,1e the group of the evolutes of clay, may be known, since 


1 The passage is ' Yathd saumya / ekena mri-pyvdena sarvam mrrmayam 
virAdtam syäi, wodrambhanam vibdro ndmadheyam mrinkiiy eva satyam” 
10 
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they are all made of olay,—for such a group of evolutes ‘has its 
beginning m speech’, 1e 18 designated by specch Speech 1s of two 
Innds ‘effect’, 10 meaning, and ‘name’, 1e word The function 
of speech, rests on these two, viz meaning antl word, eg we say 
‘Fetch water by the pot’ Hence, ‘the tiuth' w that the evolute, 
characterized. by having a broad bottom and resembling the shape of 
a belly, having the name ‘pot’, and conducive to the function of 
fetching water and so on, 1s ‘just clay’ That 1s, the view that the 
effect 1s different from the cause, on account of the difference of 
indrviduabty and conception, 13 incorrect, for ib w not pownble to 
attribute the mdividuahlty or the conception of a pot io tho wind 
and. the rest which are different from clay 1 If the offect 18 to originate 
from the non existent simply, then that would lead to the ougm of 
everything everywhere, as well as to the futilty of the activity of 
the agent So demst from further arguments 


OOMPARISON 
Samkara 


Each commentator develops his peculiar thoory 1n thw connection 
Samkara understands the word “Ananysiva” aa obsolute identity, 
interpreta the word 'vüolrambhana' to mean ‘that which begins 
from speech only, but does not exist 1n reality’, and thereby develops 
his theory of Vivarta at great length 3 

R&ümàanuja 

He understands the word "ananyutva" as non diffcrence, like 
Nımbärka, but connects ıt with bus poculiai doctrine of tho soul-body 
relation between Brahman and the universe? Ho interpreta the 
phrase “vicSrambbana” as follows 'vácü' means on account of 
speech, 1e on account of activity preceded by speech , 'rambhann' 
means what is touched Hence the text means On account of 
speech, (1e for the sake of certam activities, like the fetching of 


1 If the effect were absolutely different from ita causa thon any ond every 
thing, eg wmd, might very well have bean conceived to be & pot But ths 
never the case, since clay alone and nothmg alsa 1s conceived to be go 


2 “Vioawa bevalam asi na tu vastu-vritena mkdrah kadad ash 
eo SB 2114, p 464 


3 St B 2115,pp 39,42 Part 32 
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water and the rest,) there 18 touched (by the olay) an effect and a 


name,1e clay 1s transformed into e particular effect having a special 
name, m order that a certam actrvity may be acoomphshed 1 


Bhaskara 
He, too, understands the word "ananyatva" as non difference 
He ontimses the Samkarnte view at length and masts on the reality 
of difference? and interprets the phrase “viicirambhana’ like 


Srinrviae 
Srikantha 


He, too, understands the word “ananyatva”’ as non difference 3 
He explains the phrase “v&cirambhans” m the next sūtra, and gives 
two alternative explanations, viz “That which 1s the beginning, ie 
the cause, of speech, 1e of speech and practical actavity” 4 Hence, 
the text means that an effect (viküra) 18 & name (n&ma dheya) which 
18 the cause of speech and practical activity,1e of such expressions 
‘Fetch water in a pot’ and soon ‘The second explanationis “That 
which has speech, for 1ts beginning" 5 Hence the text means that an 
effect (vikAra) 1s amply the object of such expressions ‘This 18 a pot’, 
1e & special condition the olay has assumed for practical purposes, 
but 18 not a separate substance from the alay 


SÜTRA 15 


“AND BECAUBH OF THE PHROEPTION (OF THH HFFEOT) ON THE 
EXISTENOE (OF THE OAUSH) ” 


Vedünta-parljáta-saurabha 


There 15 non. difference between the cause and the effect, because 
the effect 18 percerved, only when the cause 1s existent 


1 ' Zrabhyate dlabhyaie epréais,” oto Sri B 2115,p 40, Parb 2 

3 Bh B 2114 pp 93 ei seg 

3 SK B 2115,p 22, Parts 7 and 8 

4 ' Vdedydh abiuldpirtha-kriyG-riipa-vyavahdraya meppadakam bhavah 
Op of 2116,p 28 Parts 7 and 8 

5 Vügürambha-swayo-mAiram Op ox 
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Vedánta-kaustubha 


For this reason also, says tho author, there i4 nou difference 
between the effect and the cause 

Whence 18 15 known that there 1s non difference botwoen the effact 
and the causo? Becauso tho effect 1s pe:cerved, only when the cause 
18 existent, m accordance with the scrpturil text ' “These bemgs, 
my dear, have the existent as their root " ' (Chiind 6 8 4) 


COMPARISON 
Ramanuja, Srikagtha and Baladeva 


They interpret the sütra ın just the opposito way, viz ‘And 
because of the perception (of the cause) on the exwienoo (of the effect)” 
That 15, the gold, which 1s the cause, 1a percerverl when the ear mng 


is present ‘That is, the gold alone 1s perceived im the ear mng, and 
not the clay ! 


SOTRA 16 
“AND ON ACCOUNT OF THE BXISTONOH OF THE POSTERIOR ' 


Vedünta-pürijáta-saurabha 


“On account of the existence " of the effect, —belonging to a pos- 
terior tame,—an the cause, owing to the demgnation of their co inherence 
in the text “Brahman, verily, was this in the beginning" (Brh 
1 4 10 2), there 18 non difference between the effoot and the cause 


Vedanta -kaustubha 
For this reason too, there 1s non difference between the effect 
and the cause 
" On account of the existence" of the effect,—which 1s "posterior" 
and denoted by the term ‘this’,—m the cause, owing to the desgnation 
of their co mberence, 1n the texte ‘ “The existent alone, my dear, was 
this in the begmning”’ (Chand 621), “Brahman, verily, was ths 


1 Si B 2110, p 46, Part 2, $K B 2116 p 22, Parte 7 and 8, GB 
2115, p 45, Chap 2 


a Not quoted by others 
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in the beginning" (Brh 1410), the non difference between the affect 
and the cause 18 definitely ascertamed. 


COMPARISON 
Rümàünuja and Srikagtha 


This i1 sūtra 17 m both They read "aparasya" in place of 
“avarasya” and take 1b to mean ‘an effect’ 1 


SOTRA 17 


“IF It BE OBJECTED THAT ON ACOOUNT OF THE DESIGNATION OF 

WHAT IS NON EXISTENT, (THE XEFEOT IS) NOT (EXISTENT PRIOR 

TO ORHATION) (WH REPLY ) NO, (SUCH A DESIGNATION IS) ON 

AQOOOUNT OF A DIFFERENT ATTRIBUTE, THIS IS KNOWN FROM THE 

COMPLEMENTARY THXT, FROM REASONING AND FROM ANOTEHR 

TRXT S» 

Vedanta-parijita-saurabha 

“If 15 be objected that on account of the demgnation of what 1s 
non existent" in the passage “The non exstent, verly, was this in 
the begmning" (Chind 31915), the effect does not exist prior to 
creation,— 

(We reply ) “no” There 15 such a demgnation because of the 
subtleness (of the world prior to creataon) Whence 1s this known? 
“From the complementary passage,” vis “That was existent” 
(Chind 819159), “from the reasoning", viz if a previously non 
existent effect does indeed arise, why 18 there no origin of a barley 
sprout from fire? “and from another text”, viz “The existent alone, 
my dear, was thus in the beginning’ (OhAnd. 6 2 1 4) 


Vedánta-kaustnbha 


Tf ıt be objected The doctrme of pre existent effect 18 not a 
more reasonable one Why? On account of the demgnation of 1ta 


min] 


2 Šri B 2117, p47, Par; 2, BE B 2117,p 28, Paria 7 and 8 

3 8, R, Correct quotation “Asad eva" Vide Chind 9 19 1,p 175 
3 Š, Bh 
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non existence prior to creation, in the text “Ths non existent, 
verily, was this in the beginning” (Chand 319 1),— 

(We reply ) "no", why? Because there 1s “such a designation” 
“ on account of a different attribute" Thats, the attribute of having 
name and form unmanifest 1s different from the attribute of having 
name and form manrfest, and 1t 18 because of this different attmbute 
that the world is demgnated thus in the text “The non existent, 
verily, was thu m the beginnng" (Chand 3191), but s neve 
denoted to be non existent by nature 

If ıt be asked Whence 1s this known? We reply ‘From the 
complementary passage’ For the complementary passage “That 
was existent" (Chand 3191), refers to the topic of our discussion, 
viz the world, by the term ‘that’ and from this 1t 18 known that the 
term ‘non existent’ m the beginning denotes the subtle reality with 
name and form unmanifest 

The author states another reason for the pre existence of the 
effect, viz "From reasoning" That w, the existence of the effect 
18 ascertained from reason as well To the question What 1s that 
reason whereby the existence of the effect 1s ascertaxned 1 We reply 
On our view, names and forms, knowable by means of the evidence 
of direct perception and the rest, are all real, on acoount of bemg 
percetved An agent, viz & potter, makes a pot out of a lump of 
clay that 1s existent Here, like the lump of clay, the existence of the 
pot, too, 18 known from direct perception Hence, the activity of 
the agent, too, 1s not useless If1t be objected that as the pot already 
exuta, like the lump of clay, the activity of the agent has no meaning,— 
(we reply ) not so, ence ita purpose 1s simply manifestetaon The pot 
which was unmanifest before 1s made manifest, hence the activity 
of the agent 1s not useless The names and forms, mentioned ın the 
Veda, are used just as they were before! It should be known that, 
on our view, the conventional usage of names and forms 18 not un 
precedented The origin of a non existent effect, on the other hand, 
does not fit 1n, smoe the origm. of a barley sprout from fire 15 never seen 
It cannot be said that although fire has no power of produang such, 
an effect, ıt has, nonetheless, the power of produamg sparks,— 
for, 1n an effect, produced from gold and the rest of a known weight, 


1 Vide V E 18 28-80 
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a different weight 18 never found i Likewise, the sparks of fire, 
which are ita evolutes and known through the evidence of direct 
perception, are perceived by all,—there bemg no evidence for the 
mnagmary dootrme of a power producing unprecedented objecta 
Hence the doctrine of a non existent effect? 1s unreasonable The 
activity of the agent, too, 18 meaningless on this view, amce the 
activities of an agent in connection with the making of a pot,—viz 
digging earth, pounding it, placing 16 and so on,—all relate to the 
materal cause In the absence of the materal cause, with regard 
to what should the agent act, seeing that the effect, viz the pot and 
the rest, are not produced then, and that, ın that case, the conse 
quence will be the origin of the pot through more activity, even in the 
absence of the lump of clay? All this should be conmdered by the 
"wise 

The manifold controversies with regard to this pomt are not 
mentioned, here foi fear of unduly tirmg those who deare for release 
In the case under discussion, on the other hand, ance Brahman 

sesses infinite powers, everything 1s unobjectionable 

The author states once moro another reason for the existence 
of the effect, thus “And from another text" The other text 1s the 
text aptly teaching the pro existenco of the effect, vız ‘The existent 
alone, my dear, was this in the beginnmg”’ (Chind 621), which 15 
other than the above quoted text, viz “The non existent, verily, 
was the beginning" (Chind 3191) Because of this too, 16 is the 
(pre ) existent effect alone that omgmates,—thus 18 the sense 


COMPARISON 
Samkara, Bhāskara and Baladeva 


They break this sūtra into two different sütras, viz “Asad- 
vyapadesat vülrya seait” and “Yukteh éabdAntar&o ca” 3 
Interpretation same 


1 Ie the weight of the gold ear ring 1s the same as thab of the gold from 
which 1s made Thu shows that the cause and the effect are non differen? 

2 Asai kürya-vdda 

3 ŠB 3117 snd 18, p 475, Bh B 2117 and 18 100, 101, GB 2117 
end 18 
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SÜTRA 18 
“AND LIET A PIEOH OF OLOTH ” 


Vedanta -pürljata -saurabha 
Just as a piece of cloth 1s at first rolled up, and afterwards spread 
out, a0 18 the universe 


Vedanta -kaustubha 


The sense 1s Just as a piece of rolled up cloth, although not known 
to be a piece of cloth, does not, for that reason, become non existent, 
but 13 indeed existent, existing m a different form, and when spread 
out once more, 18 known to be a piece of cloth,—so, 1ndeed, prior to 
creataon, the universe remains existent mdeed, though not known 
to be a universe, having ita name and form unmentfest, and 1 clearly 
known as the universe at the tame of creation, having its name and 
form manifest Just as the drawn forth lmbs of a tortoise are not 
pereerved, even. though existent, but do not become non exstent 
thereby and are known when stretched out agam, and just as the 
banyan. tree, existent 1n the seed st all times indeed ın a subtle form, 
18 manifested m, a gross form, so 16 15 the pre existent universe alone 
which, originates, m. accordance with the MahA bharata passage 
“Just as a tortowe, havmg stretahed out 1ts hmbs, draws them m 
again, BO the soul of bemgs, having created bemgs, destroys them 
agam" (Mahi 1270726 7073a 1) and the Vignu-purina passage 
“Just as a gigantio banyan tree 1s contamed in a small seed, so 15 


the entire universe in you, the seed, during (the state of) contraction 
(viz dissolution)” (VP 1 12 666-672 ) 


SUTRA 19 
“AND JUST LIKE THA VITAL-BREATH AND THE BREST” 


Vedanta -parijaita-saurabha 


Just as the vital breath, having the prina, apüna and the rest, 
controlled by breath exercises, eto remains in its real form, and 


1 P 615 Imes 24-25 vol 3 Reading ‘ erem horate” Vaùgavāsi ed 
also p 1571 


2 P 108 
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when the control removed, i» instantly known in those respective 
forms,—so here too 
Vedanta -kaustubha 


The sense 18 Just as the vital breath, havmg modes like the 
prana, apna and the rest, controlled by breath exercises, 15 existent 
mdeed, though not known in the special forms of the prüna, apüna 
and the rest, and when freed from the control 15 known clearly m 
those respective forms,—so the effect, with ite name and form un 
manifest prior to creataon, 18 not known through those respective 
names and forma Hence 1t 1s estabkshed that the world 1s true hike 
Brahman, having Him for its materi] cause, and is non different 
from Brahman, though different from Him 


Here ends the section entitled “The beginning” (6) 


Adhikarána 7 The section entitled "The desig 
netron of another” (Sütr&a 20-22) 


PRIMA FACIE VIEW (Sūtra 20) 
SUTRA 20 


"Ow ACCOUNT OF TEM DESIGNATION OF ANOTHER, THERE IS THR 
OONSEQUANGE OF FAULTS LIKE NOT DOING WHAT IS BENEFICIAL 
AND THE EBST ” 


Vedanta -parijita-saurabha 


An objection 1s raised Since on the doctrine of the causality of 
Brahman the individual soul 18 established to be Brahman 1n the pass 
age “This soul is Brahman” (Brh 2591), there result “faults 
hke not doing what 18 beneficial and the reat” by reason of Brahman’s 
creating the world, which, 1s an. abode of all miseries 


Vedanta-kaustubha 


The view that there 1s an absolute difference between the cause 
and the effect has been disposed of above Now, smoe there oan be no 


1 R SK 
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suspicion of an absolute non-difference between the Sontiont Bemg 
and the non sentient, the autho: 18 here refuting only ihe view of those 
who suppose that there w an absolute identity botween Brahman 
and the mdividual soul 1 

It may be objected If Brahman be the creator ot the world 
which 1s the site of the three kinds of miseries, thor. must be the 
“consequence of the fault of not domg what 1s beneheml” By the 
term "and the rest” (m the sūtra) tho fault of domg what 1s not bene. 
final 1s understood Why? “On account of the demgnation of 
another," 1e on account of the demgnaiion of the individual soul as 
Brahman ın the passage ‘“ Thou art that”’ (Chind 687, 094, 
etc), “ This soul 1s Brahman” (Brh 259) and so on The senso m 
that the transmigratory eoul, performmg good and bad deeds and 
undergomg threefold pams, is not other than Biahmin Henw 
the stated faults must result on the part of Brahman, not subject to 
tranamigratory existence 

OOMPARISON 


Baladeva 


This 18 sitia 21 in his commentary Like Nimbürka, Baladeva 
too begins a new adhikarana here, but unlike Nimbürka ¢ontinnes 
1b up to sūtra 33 (32 in Nimbirka) He takes thm adhikaiana as 
concerned with showing that the Brahman, and not the mdividual 
soul, 1s the cause of the world Thus, first, he iakon this afitra as 
setting forth the correct conclusion and not + prima facie view (as 
according to Nimbürka), thus “Thore will be the consequences of 
faults like not domg what 18 beneficial and tho rest from the derignaton 
of another (1e if the mdividnal soul be demgnated us the creator 
of the world)” 2 "That w, if the individual soul were the creator of 
the world, 15 would not have created a world so full of misorua Hence, 
Brahman, not the individual soul, must be the creator 


1 Te the author 18 nob trying to remove tho suspicion of an absolute non 
difference between Brahman and the material world,—anco none 1m so foolish 
as to suppose that s Sentient Bemg and non-sentaant object may be absolutely 
identical—but he is disposing only of the not unnatural bohef of an absolute 
identity between Brahman and the individual soul 

3 GB 2131, pp 5258, Chap 2 
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CORRECT CONCLUSION (Sütraa 21 22) 
SÜTRA 21 


“Bor (BRAHMAN IS) SOMETHING MORE, ON AOCOOUNT OF THE 
INDIOATION OF DIFFERENOR ” 


Vedanta -parijita-saurabha 


The refutation of this 1s as follows 

We hold that the creator of the world 1s Brahman, who 18 “some 
thing more" than, 1e superior to, the embodied soul, the enjoyer 
of pleasure and pam “On account of the taon. of difference ” 
m. the passage “Who rules the soul within” (Sat Br 1467, 30 4), 
there 1s no absolute non-difference between the two Hence there 
cannot result the fault of not doing what 18 beneficial 


Vedanta-kanstubha 


With regard to this prima facie view, the author states the correct 
conclusion 

The word “but” disposes of the prima facw view Since we hold 
that Brahman,—omniscent, omnipotent, the Lord of all, without 
an equal or a superior, and the one identical maternal and effiaent 
cause of the world,—im “something more", 1e superior to the 
embodied soul, the question of not domg what s beneficial does not 
arise The reason of His bemg something more 18 stated m the phrase 
“On account of the mdication of difference", 16 on account of the 
indication of difference between Brahman and the individual soul 
in the passages '''O, the self, verily, should be seen” ' (Brh 245, 
456), “The knower of Brahman attains the bighest” (Tat 21), 
‘Who rules the soul withm’ (Sat Br 1467, 30) ‘The sense is 
this Just as m the passage ‘All this, verily is Brahman’ (Chand 
3141), ıt bemg smposmble for the group of the non sentient to be 
non different from Brahman, its difference from Brahman 15 admitted 
by the phrase ‘emanating from Him’? so ıt bemg mmpossible for the 


1 P 1074,lme18 R 
3 The passage is ‘All ths venly is Brahman, emanaimg from Him, 
disappearing mto Him and breathmg in Him ' (Chand 3 141) 
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individual soul, too, to be by nature non different from Brahman 
on the authonty of the stated scriptural text demgnating difference, 
it 18 declared to be non different from Brahman, by such texta like 
‘“Thou art that’’’ (Chind 687, etc), only as having no existence 
and activity independently of Brahman, but not by nature Thus, 
on account of the designation of difference, m spite of there bamg 
æ non difference between the two, faults like domg what 18 not bene- 
final do not arse 
COMPARISON 


Samkara 
Interpretation same, but in conclusion he adds, as usual, the 
explanation that ıt 1s only from the empirical point of view that we 
can speak of creation of a difference between the ndividual soul and 


Brahman, but from the transcendental pomt of view no question of 
creation arises at all 1 


CORRECT CONOLUSION (end) 
SUTRA 22 


“AnD (THE INDIVIDUAL SOULS ARH) LIKE STONES AND THE REST, 
THERE IS IMPOSSIBILITY OF THAT" 


Vedünta-pürljáta-saurabha 


Like the diamond, the lapis lazul, the ruby and the rest which 
are the modıficatıons of the earth, the mdrvidual soul, though non 
different from Brahman, 1s also different from Him, possesaing, as 1t 
does, some peculiar qualities of ita own Hence, the allegation by 
the opponent 1s an “rmpossible” one 


Vedanta -kaustubha 


Moreover, just as in ordmary life, the stones like the diamond, 
the lapis lazul, the ruby and the regt which are mod:fications of the 
earth, though non different from the earth as consstmg m earth, 
are yet different from the earth, possessing, as they do, ther pecuhar 
natures,—so 1s the case hero By the term “and the rest” the 


aga nt? evo aren, bio! vä inta körapädayo dodi!" BB 2123, 
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modifications of the tree, such as the leaf and so on, are to be 
understood That 1s, just as the leaf, though non different from the 
tree, 15 yet not the tree, so 13 the oase here Or else, by the term "and 
the rest”, the ray of the diamond and the rest 13 understood, for the 
ray, though non different from the diamond, eto, m= yet found to 
be different Hence, just as the ray, though non different from its 
substratum, 18 yet different from 1b, go 15 18 appropriate to hold that the 
embodied soul 18 by nature different from Brahman, though tt 18 at the 
game time non different from Him aa having Him foritasoul Hence, 
the respective difference between what 1s subject to transmigratory 
existence (viz the individual soul) and what is not, (viz Brahman) 
bemg thus established, there 1s no moonsistency here Hence “there 
18 impoembilty of that", 1e there 1s no posmbility of faults like 
not domg what 1s beneficial and the rest, as alleged by the opponent 
Thus, 1t 18 established that there no contradiction 1s involved 1n our 
view 


Henoe ends the section entitled “ The deugnataon of another ” (7) 


COMPARISON 
Rámiánuja 


The is gütr& 23 in Rāmänuja’s commentary Interpretation 
different, viz “Just (as 16 18 impossible for non sentient objecta) hke 
stones and the rest (to be identical with Brahman, so) there 1 the 
rmposmbility of that (viz of an identity between the mdrividual soul 
and Brahman)” ! 


Srikantha 


This 18 sūtra 23 ın Srikantha’s commentary too “(Since the 
individual soul, possessed of ttle knowledge, 18 declared to be belonging 
to an absolutely different category from Brahman, the omniscient), 
just as (non-sentient objecta) lke stones and the rest, there is the 
impossibility of that (viz of an absolute identity between the mdrvidual 
soul and Brahman) ” 4 


1 Šf B 2128, p 53, Part 2 
a ŠE B 2133, p 32 Parts 7 and 8 
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Baladeva 


This 18 sūtra 23 ın bis commentary “(Since the 1nd1vidual soul, 
though sentient, 15 dependent) hke (non sentient objects like) stones 
and the rest, there 1s the 1mpoasibility of that (viz of the individual 
souls being the creator of the world) "1 


Adhikarana8 The sectionentitied “The Obser 
vationof Oollection” (Sütras 23-24) 


SUTRA 23 


“IF IT BB OBJIHOTHD THAT ON ACCOUNT OF THE OBSERVATION OF 
COLLECTION, (BRAHMAN IB) NOT (THE OBHATOR OF THE WOBLD), 
(WHE REPLY ) NO, FoR (Hx TRANSTORMS HIMSELF) LIKE MILK ” 


Vedünta-pürl]ita-saurabha 


If ıt be objected that “on account of the observation of the col 
lection” of many implementa by potters and others, Brahman, who 
i5 without any external implement, 1s not the cause of the world— 
(we reply ) "no", smce Brahman transforms Himself “like milk”, 
possessing, as He dues, powers peculiar to Him alone 


Vedanta-kaustubha 


The objection, viz if the universal Lord, possessing the sentient 
and the non sentient as His powers, the soul of all, and without an 
equal or a superior, be the creator of the world, there arises the faults 
hike not doing what 1s beneficial and the rest, has been refuted above 
on the ground that the mdividual soul, though non different from 
Brahman as having Him as ita soul, 1s yet subject to tranamigratory 
existence as subject to beginningless karmas, and thus different from 
Him by nature Now, the author 1s disposing of the following objec 
tion, viz that Brahman 1s not the creator of the world on account 
of the absence of the collection of external umplementa 

The words “and the rest" are to be supplied from the last 
aphoriam The word “for” denotes the reason 


1 GB 2128, p 56, Chap 2 
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If ıt be objected. In ordinary life, 15 1s always found that external 
implements hke stack and so on are employed for the production of 
effecta lke pote, eto Hence, Brahman who has no helpers, 1s not 
the creator of the world To the question Whence 18 this known? 
We reply That Brahman 1s without any helpers 1s definitely ascer 
tamed from the following texte, designating the mmposmbility of the 
existence of any kind of agent 1n the beginning ''''The existent alone, 
my dear, was this ın the beginning, one only, without a second”’ 
(Oh&nd 621), ‘There was, verily, Niriyana, the one’ (MahA Up 
1 2), “Then there was Vimu, Hari alone, the absolute ”,— 

(We reply ) “no” Why? *"Beoause" Brahman 1s “hke mik” 
Just as m ordmary hfe milk, water and the rest are transformed. mto 
the form of effects hke sour milk, 10e and so on,—there 15 no external 
implement here,—so Brahman, possessed of the sentient and the non 
sentient as Hw powers, 18 capable of bamg the one identical materal 
and effiment cause of the world through His very nature Hoe has 
not to depend on the collection of acoessories for creating the world, 
as declared by the text “Supreme 1s His power, declared to be manı 
fold, natural 18 the operation of His knowledge and power” (Svet 
6 8) 

Whey, on the other hand, 1s sometimes mixed with milk, simply 
for giving a certain flavour to 1t, and not for making 16 turn sour,! 
because we find that milk turns sour even when whey 18 absent from 
it, and that water and the rest do not turn mto sour milk even when 
whey 18 present in them 

Tt 18 because the potters and others are mere efluent causes that 
they have to depend on olay, etc for making pota, eto , and 1b 1s because 
they lack the requisite power that they have to depend on the stick, 
the wheel and 80 on 

Although the facta mentioned in the Veda are ever established, 
yet objections are bemg raised against them agam and agam for 
removing the doubts of those who are entxtled to the study of 1t, for 
mlenang the opponent and for making one understand the meaning 
of the Veda without & vestige of doubt 


1 This rephes to the objectuon, vis that the above example of milk 1s not 
to the gomt, amoe milk is nob transformed into sour milk by rtaelf, bub has to 
depend on whey 
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COMPARISON 
Baladeva 


This 15 sūtra 24 m hu commentary Interpret suon different, viz 
“TF t be objected. that on account of the observation of tho completion 
(of a piece of work by the individual soul,) (rù cannot be hkened to 
inert stones and the rest, but 1: a free agent), (we reply) no, for (the 
goul's power of action 18) like (the cow's powe: of producmg) milk" 1 
That 1s, although the soul 18 an agent and can as such bring works to 
completion, yet 1b 28 not an independent agent, but has to depend on 
the Lord for 1ta activities, just as the cow cannot by herself produce 
mul, but has to dependson tho lıfe energy 


SUTRA 24 


“AS IN THE OASH OF THE GODS AND THE REST TOO IN (THEE 
WORLD ” 
Vedünta-pürijüta-saurabha 


Just as the gods and the reat create what they want through a 
mere wish, 80 does the Lord too 


Vedünta-kaustubha 


To the objection, viz Milk and the rest are non sentient, while 
Brahman 1s sentient, as such, the examples ated are not to the point,— 
the author rephes here 7 

The word “too” suggests the posmbiity of an analogy with the 
sentient The case in hand ws analogous not merely to that of non 
sentient objects, hke milk, eto as shown above, but 13 also analogous 
to that of the sentient, known from Sarpture to be the power of the 
Lord Justas “in the world",1e m the world of the gods and the rest, 
or m Scripture,—the cause of the beholdmg of all objecte,—the gods, 
the fathers, the sages, the Nagas and the rest, celebrated to be possessed 
of great powers, are found to create the objects which they want, as 
befitting irme and need, through a mere wish, just as a spider acte 
by ataelf alone independently of any external implement, so the Highest 
Person, celebrated. m all the worlds and Vedas as possessed of great 


1GB 214,pp 50 57, Chap 1 
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powers, omniscient, omnrpotent and having true resolves, creates the 
whole group of effects through & mere wish Hence, it 18 established 
that no contradiction 18 involved in our view amply because certam 


well known umplements are found employed m ordmary creations 
Here ends the section entitled “The observation of collection” (8) 


COMPARISON 
Baladeva 


This 38 sitra 25 un his commentary Interpretation different, viz 
(The Lord though mvimble, 19 the creator of the world,) just as 
the gods too (though invimble, are seen to work) m the world, (1e 
to produce ram and go on) 1 


Adbiksarana 9 The section entitled "The oon 
sequence of the entire" (Bütras 25-30) 


PRIMA FACIE VIEW (Sūtra 25) 
SUTRA 25 


"(Iw BRAHMAN BH THE MATERIAL CAUSE OF THE WORLD, THERE 
WILL BH) THE CONSHQUENCE OF THE ENTIRE (BRAHMAN BEING 
TRANSFORMED INTO THE WORLD), OR THE VIOLATION OF THE TEXT 
ABOUT (BRAHMAN'S) HAVING NO PARTS ” 


Vedanta-parijita-saurabha 


An objection 18 raised, — 

If Brahman be the maternal cause of the world, then if He be 
admutted to be without parts, there will be the “consequence of the 
entire” (Brahman bemg transformed mto the world), xf possessed of 
parts, then the scriptural texts about His having no parte will be 
contradicted. 


14582125 
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Vedünta-kaustubha 


Antiapatang the objeotion,—viz If Brahman be transformed into 
the form of the world absolutely independently of any external ım- 
plement, then let Him not depend on His own powers as well But 
ance the view that Brahman 1s the material cause through His mere 
nature leads to the horns of & dilemma, He cannot reasonably be the 
material cause, and hence pradhina alone must be the materal 
cause,—the author 1s replymg to it by pointing out that in the case 
of Brahman, external implementa cannot be admitted, as they are 
not mentioned in Scriptures, and as they will make Brahman & 
dependent creator, and that His own powers, which are non different 
from Him, may very well be admitted, as they have Soripture for 
their authority 

The prema facie view 18 as follows Is Brahman,—knowable from 
the serrptural texte hke ''''The exstent alone, my dear, was this m 
the beginning, one only, without a second” ' (Chind 621), ‘ The 
soul, verly, was this in the begmnmg, one only’ (Brh 147) and so 
on, and transformed into the form of the effect,—without parts, or 
possessed of parts? If rt besaid without parts, (we reply ) then the 
consequence will be that the entire Brahman will become the effect, 
as in the case of milk, there will not remain a transcendent Brahman, 
beyond transmigratory exstence and to be approached by the freed, 
the scriptural texte designating Brahman as unintelligible will be con- 
tradicted, universal release will result, and Brahman will come to 
possess the attributes of grossness and the rest If on the other 
hand, He be admitted to have parta, then there will not arise faults 
lke the entire Brahman being transformed into the world, but the 
scriptural texts demgnating that Brahman, the cause of the world, 
has no parts wil come to be contradicted, viz the texts ‘Without 
parta, without action, tranquil, faultless, stainless” (Svet 6 19), “For 
He 15 the celestial, moorporal Person, the outmde and the msde, 
unborn” (Mund 212) and soon So none but pradhina can be the 
the cause of the world 

COMPARISON 
Baladeva 


Thus 18 sūtra 26 m hus commentary He reada "vyakopa'' 
"n 33 ps 
instead of "Kopa Interpretation, too, is different, viz he takes 
this sūtra as setting forth the correct conclumon and not a pnma 
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face view, thus ‘(If the mdrvidual soul be the creator of the world), 
then there will be the consequence of entare (absorption), or the 
contradiction of the texts (designatmg its) bemg without parts’ 
That x, 1£ the mdzvidual soul be the creator, we must conclude that, 
m as much as 15 18 without parts, ita entire self 18 present 1n every 
act But thus 1s not really the case, e g while lifting a blade of grass, 
the mdividual soul does not employ its entire force to the act Or, 
else we must conclude that the individual soul must be possessed of 
parta, which also goes against scriptural authority Hence, we must 
conclude that the mdrvidual soul cannot be the creator 1 


CORRECT CONCLUSION (Bütras 26-30) 
SUTRA 26 


"Bur (THE ABOVE OBJECTION HAS NO FOROH) ON ACCOUNT OF 
SoRIPTUEE, SINCE (THE FACT THAT BRAHMAN IS THE OAUSH OF THE 
WORLD IS) BASED ON SCRIPTURE” 


Vedanta-parijaita-saurabha 


The stated objection does not hold good As the truth mentioned 
m the texts ‘He wished “May I be many’’’ (Tat 265), ‘He 
Himself created Himself’ (Tart 278), ‘He became exstent and 
that’ (Tat 264), ‘So much 1s His greatness, higher than that 15 
the Person’ (Chand 31265), ‘Just as a spider oreates, mo from 
the Person ® the Universe onginates' (Mund 1177) and so on, 
18 based. on Soripture rtself—anything else has no basis to stand upon 


Vedainta-kaustobha 


The author states the correct conalusion 

The word “but” 1s for dispommg of the prema fame view The 
entire Brahman 18 not transformed, nor 1s there any violation of texte 
Why? “On account of Serrpture " Thats, on account of the mass 


1GB 2126 pp 58 59 Ohap 2 3 Nob quoted by others 
3 Op ow 4 Op ow F: 
5 Correct quotation ‘Tathd akgardd bhavah tha mivam" Vide Mund 
117 p90 
7 Not quoted by others 
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of texta which doclare that Brilimin w the non different: mitenal 
and efficient cause of ihe world, dift rent. hom the workd, posse wd 
of powers which are transformed and so on = Such soiiptur id texta 
are ‘He wished “Miy I be many”? (Tait 26), ‘He Himelt crcated 
Himself? (Tat 27), ‘Ho boami eAamteut and that’ (Cut 2 6), 
‘Having created 15, he entered into that very thing’ (Turt 2 4), 
‘That diyimity thought “Very wall, kt me enter into thew threo 
divinities” ° (Chand 632), ‘Having intend by tlus living xoul’ 
(Chind 682), ‘Who abiding within the earth, fiom. tha 
earth does not know’ (Brh 373), Entered within the rukr of 
men’ (Tut Ar 3111, 24), ‘So much m His yoentnens, highor 
than thats the Person’ (Chind $126) and se on Thore m a Nmpti 
text as well, vi ‘Having voluntarily entered into prakyt: (matter) 
and purusa (soul), Han shook the mutable and the immutabl at the 
tame of dissolution and creation’ (VP 1220-) Lake n spider, 
Brahman 38 transformed. into the form of the world, without waimy 
for external helpers Hence thero 1m no violation ot the texts demg 
natang Him to be without parta The scriptural text to thin effect 
13 as follows ‘Just asa spider creates and takcr, just as hairs on tho 
head and, body hairs arse from a person, and medicinal herbs from 
the earth, so this universe anses from the Impermhabl.’ (Mund 
117) There isa Smt text as well, viz ‘Just as a toi tone, having 
stretched out rta hmbs, agam draws them im, go the Soul of bomp, 
having created beings destroys them agam’ (Mahi 12 7072b -7073a%) 
Brahman, possessing the sentient and the non sentiont ua Has powers, 
13 declared to be without parte and. without limby, bet auso He has no 
paris and lunbs as His material cause, as threads are of a pete of 
cloth 

If 1b be objected If it be admitted that transformation moana 
the projection of power, then there bemg no transformation of the 
real nature of the creator, what 1s the diferenco of this view from 
the views of the Samkhyas and the rest 1 “—{we reply ) Lasten Tho 


1 P 101 2 P 16 


s P 615, Imes 24 25 vol 3 Reading “‘srgidnt haraie " Vangay dal od, 
also p 1571 

* Le accordmg to the Sümkhyas, pradhdna 18 transformed into tho world 
while ecoording to the Veddntins also not Brahman Himaelf, but His power uf 
the non-sentient (acwehabh)—which 1s pradhana—is transformed into the world 
Henos the two views come to the same thing 
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Sümkhyas hold that the material cause of the world 1s a substance 
which 18 different from the purusa (or the son!) just as a lump of clay 
18 different from a potter, which does not possess 1b (viz purusa) as 
ita soul, and which 1s possessed. of independent existence and activity 
But Brahman, as admitted by the Vedintins, ıs One alone He 
transforms Himeelf mto the form of non sentient objecta like the 
ether and the rest by projecting Hs power of the enjoyed (1e the 
acit faktı), having projected the sentient power of the enjoyer (ie 
the ort éakti) m the form of gods and the rest, and havmg entered 
within as their inner controller, makes them undergo the frurta of their 
respective works, and contracts them durmg the tıme of dissolution, 
as & tortoise does its limbs, and the sun xta rays 

To the objection, viz even if there be the collection of external 
helpers by Brahman, no contradiction arises in the case in band, 
and. hence pradhüna, established by the Tantra may be the external 
implement, suitable for the production of the world, just as clay 1s 
for the production of & pot What is the use of a transformation 
conasting m the projection of powers !—the author replies On this 
view, there will be contradiction of semptural texta This he says 
inthe words “Because of being based on Soripture” Transformation 
consisting in the projection of powers 18 accepted, based as 1b 1s on 
Scripture If wmplements lke pradhana and the rest be admitted, 
that view will have no basis to stand upon, and the consequence will be 
that Brahman will have to depend on another for His creation 
Further, the following texte will come to be contradicted, viz ‘ All 
this has that for ita soul’ (Chand 687 ch), ‘All this, verily, 18 
Brahman’ (Chind 3141), ‘Which bemg known, all comes to be 
known’ and so on,—this w the sense 


COMPARISON 
Samkara 


Thus x sūtra 27 in his commentary Interpretation same, but 
he adds his usual explanation 1n conclusion that from the transoen- 
dental pomt of view, no question of creation arses at all and hence 
no question as to how, Brahman, who 1s partless 18 yet not transformed. 
in His entirety 1 


18B 2127,p 491 
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Rümünuja 


Interpretation of the word "mabda mülntvüt" different — ww 
(The fact that Brahman 1s possessed of various powers) m braved on 
Serpture! According io Nimbürka, 1t means, as wo have stin 
“(The fact that Brahman creates the world, yet remama untranstorme d) 
13 based on Scripture” 3, while according to Értmvüns, (Thi fae 
that transformation means nothing but projection of powers) x bused 
on Scripture 

Baladeva 


This 18 sūtra 27 1n hus commentary, vz “(But the above ohjrctiun 
does not apply to the case of the Lord, the real creator) an account 


of Scripture, because (the knowledge of Brahman) 14 based on Scrip 
ture 3^8 


CORRECT CONCLUSION (continued) 
SÜTRA 27 


“AND SINOE THESE YARIOUS (MODIFICATIONS) (ARR SHEN) IN THF 
SOUL ALSO ” 

Vedanta -parijata-saurabha 
When various modifications are appropriate on the part of indivi 


dual souls, like gods and the reat, how can they possibly be mappre 


prate on the part of the omnzpotent Lord of all, the cause cf the 
universe § 


Vedanta-kaustubha 

The author 18 confirming the stated view on the rule of ‘haw muh 
more’ 1 

No wonder that 1f the creation of the world be due to one who w 
possessed. of true resolves, of inconceivable and infimte powir anil 
1$ unchangeable by nature, then faulta like entire creator being trum 
formed and so on never result,— 'mmoe", 16 becaumo “im the soul 
100", 1e m the individual soul which has come to attam lordship, 
"this", 16 without there resulting any faults hke entire transtormu 
ton, “various” creations are seen 1n accordance with ita own power 


E a 


1 St B 2139 p 60, Parb 2 


3 This is the interpretation. of Shpmkara as well 
3 GB 2137,p 60, Chap 2 
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The second "and" (“ca”) 18 indicative of ‘how much more’? (1e 
obviousness) 1 

To begin with, the forms of swans and the rest, assumed by mdivi 
dual souls, are well known 1n Soripture 2 

The following Smyti passages are mdicative of the power of the 
king of gods ‘Now he changes into those particular forms repeatedly 
He becomes a bearer of the crest and the thunder bolt, armed with a 
bow, and wearing the ear rings, then ın an stent, he comes to look 
like a Candaila ? Then, again, my son, he comes to be clad in bark, 
with a tuft of hair on the top of his head and matted hair Then he 
comes to have a large body, becomes fine, hkewime stout or thm 
Again he changes himself as fair, dark, hkewise black, ugly or hand 
some, hkewise young or old, learned, dull or ignorant, hkewise short 
or long Then the performer of a hundred sacrifices becomes a high 
caste or & low caste He assumes the forms of a parrot or a crow, 
man. or cuckoo, and again assumes the forms of a hon, a tager or an 
elephant’, and so on 

The Smrta passages concerned with power of the sun are as 
follows ‘The abode of many wonders 1s the revered Sun, from whom 
arise all bangs, honoured 1n the three worlds’, and soon — Sumlarly, 
the creaizve power of other gods may be known from Sompture 1tself 

The followmg Smrt:i passage 18 mdicative of the power of gods 
‘They may make & non god god, anda god non god When incensed, 
they may create rulers of worlds and other worlds’ 

The following Smyt, passage demgnates the power Cyavana 
‘O, the power of the Brahma sage Cyavana, the great soul! The 
ascetic can create other worlds, simply by wishing, through the power 
of austertties ' 

The following Smrti texts refer to the power of Va&siha's cow, 
viz ‘The cow, with her head and neck raised, look termfic, her 
eyes reddened with anger, and lowing repeatedly Her body, blazmg 
with anger, shone like mid day sun ‘The cow created the Palhavas 
from her tail ın great frequency in the form of the piling up of the 


1 Ie xf mdividual souls are capable of amsuming vanous forms without 
themselves undergomg modifications, how much more so thu must be the case 
with the Lord, the omnipotent Beg Katwnuiyaka-nydys 

! Vide eg Chind 4132, where certam divine sages are said to have 
assumed the form of swans For fuller ecoonnt of this story see V K 13 34 

3 An cutcaste born from a S'üdra father and a Brühmana mother 
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charcoal, as ıt were 1, the Drüvidas from her tail, the Sakas from her 
urme, the Yavanas from her womb, numorous Sobaras from het 
dung, the Cicukas, the Pulindas, the Cinas, the Hünas, the Sakelaras 
from her foam as well as the Mlecchas of various kinds’ (Maha 1 86679% 
6680a, 6682 6683, 6685) and so on 

Similarly, other individual souls, too, possess the power of vanoun 
kmda of creations, which are not quoted here for avoiding proknt;, 
and also because they are not suitable here Even in eminent indi 1- 
dual souls, the power of creating object 18 insignificant, befitting 
their own powers and only given by the Lord It 1s not posable 
for even the freed soul to be the creator of the emtre universe This 
will be made olear ın the aphonsm “Devoid of the actzvity regarding: 
the universe”? (Br Sü 4417) 


COMPARISON 
R&ümàánuja and Srikantha 


This 1s sūtra 28 1m ther commentanes Interpretation different. 
viz And thus in the soul (the attmbutes of the non sentient are not 
found), for there are manifold (powers) (an different objects) That 
18, we find that the sentient individual soul, which 1s differant from. 
non sentient objects, does not possess ther attributes Simulaly, 
these non sentient objecta themselves, fire, water and the rest, which. 
are different from one another, do not share one another's atimbuterx, 
but have manifold attmbutes In the very same manner Brahmarn 
who 18 different from both the sentient and the non sentient does not 
possess their attributes, but numerous others not found m them 2 


Baladeva 


This 15 sūtra 28 ın his commentary Interpretation different, viz 
And thus (there are mysterious powers) ın the soul (viz Brahman), 
because various (powers) (belong to the tree of all desires, or to the 
philosopher's stone) That 1s, we believe, on the ground of Sanp- 
ture alone, that the tree of all demres and the philosopher's stone 
possess mysterious powers, capable of giving mse to elephanta, horses 


1 Arigar-ore--namul Here the suffix 'namul' unplies comparison m accord 
ance with the rule Pan 8445 SD E 3300 p 714 vol 9 
a Sct B 2128, pp 6061 Part2 SK B 1228 p 39, Parts 7 and 8 
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and the rest So why should we not believe, on the very same ground, 
that the Lord 1s possessed of mysterious powers 1 1 


CORRECT CONCLUSION (continued) 
SÜTRA 28 
* AND BECAUSE THERE IS FAULT IN HIS OWN Vinw " 


Vedáünta-pürijata-saurabha 


Let our view stand Since the faulta mentioned by you rebound. 
to your own view, 16 18 proper for you to keep silent 


Vedünta-kaustubha 


The partaole “and” (“‘ca”’) 1s meant for disposmg of the doctrines 
which are opposed to the Vedanta The S&mkhyas and the reat, who 
maimtam doctrmes opposed to the Ved&nta, cannot find fault with 
our determmation of the cause of the world Why! “Because 
there 18 fault in their own views” Thus, the Simkhyas admit that 
pradhins, conmsting of the three gunas, and without parte, 18 trans- 
formed into mahat and the rest This bemg so, the consequence is 
that faults hke entare pra&dhüna bemg transformed and so on must 
pertam to their view as well Since what 1s without parts cannot be 
transformed, pradh&na cannot also be the cause, otherwise there will 
result transformation on the part of puruga as well 

If 15 be argued There are parts of pradhāna, vız sativa, rajas 
and tamas, and hence the above fault does not result,—{we reply ) 
In that case, acoordmg to your view, pradhina must be an effect, 
hike a piece of cloth, and sattva and the rest, which are ita parte, must 
be rts cause, like threads 

If 1t be argued again We do not admit that pradhAns has no 
form before, but 1s brought into emstenoe by 1t& parts, sattva and the 
rest, as & piece of cloth by the threads What we hold 18 that pradhàna, 
already existent ın 1ta peculiar form, 18 the aggregate of sattva and the 
rest m a state of equihbmrium,—(we reply ) This does not stand to 
reason If this be so, then too, i6 must be admutted, according to 


7 QB 2128, pp 63 64 Chap 2 
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your view, that when in a state of equilibrium, satts ? and the rest 
are pradhüna, and when m a state of non equilibrium, the v give rise 
to the world 

Moreover, if each of these be possessed of parts, there must 
follow 1nfinito regress, but uf they be without parta, there must result 
the violation of the respective difference between the cause and the 
effect, since there will be no distinction between the Guia and the 
effected states of the nggregate of the anttva and the reat, which are 
devoid of parta 

Hereby, the doctrine of Atomum too should bo known to be 
refuted 

COMPARISON 


All others, except Baladevna, read "Sapakea dogle cea”! Inter 
pretation same 
Baladeva 


This w sūtra 29 m lus commentary Interpretation different, 
viz he does not take this siitia to be referring to the Simkhya view, 
but to the view that the individual sonl, and not the Lord, uw the 
creator of the world Hence the sütra means, according to hun, 
“And because there 13 fault im lus own view” Thats, the objection 
raised by the opponent to our view, viz if Brahman be the creator, 
the question aries whether He orestes with His entire energy or a 
portion of ıt only, apphes equally to the view that the mdividual soul 


18 the creator, and while we oan answer this objection, the opponent 
cannot 2 


CORRECT CONCLUSION (contmued) 
SUTRA 29 


“AND THAT (DIVINITY) IS ENDOWED WITH ALL (POWERS), BECAUSE 
IT IS SBEN "3 


Vedünta-pürijáta-saurabha 


In accordance with the scriptural text ‘Supreme 1s His power, 
declared to be manifold, natural 1s the operation of His knowledge 


1GB 21290 2 GB 2138 
3 ONS ed leaves ont the “ca p 29 
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and power’ (Svet 681), “that” divimty is "endowed with 
powers”, 1e 18 able to do everything Š 


Vedánta-kaustubha 


The author s demonstrating the ommipotence of the Highest 
Person. 

The cause of the world, as admitted by the S&mkhyaa and others, 
"nz pradh&ns and the rest, devoid of a multatude of powers, surtable 
for the production of the diverse and multaform world, does not stand 
to reason But mm the case in hand, the Divimity, worshipped by His 
own devotees who resort to none else, s “endowed with all”, 16 
endowed with all powers, "and", 1e hence, He alone 18 capable of 
bemg the cause, and not pradhüna and the rest Why! “Because 
15 13 seen,— ”, 1e (because) Sormpture (“darfana”) demonstrates ii 
("tad'")3 viz the divinity who is endowed with all powers,— e 
because of the scriptural texta hke ‘The own power of the divinity, 
hidden by his own qualities’ (Svet 13), ‘Supreme 1s His power, 
declared to be manifold, natural 1s the operation of His knowledge 
and action’ (Svet 6 8), “ Possessed of true demres, possessed of true 
resolves’ (Chind 815, 871, 8) and so on, and because of the 
Smrta passage ‘Hundreds of positive powers lke creation and the 
rest, which are inconceivable to the comprehension of all bemgs, may 
belong to Brahman, O best among the ascetios, as heat to fire’ 
(VP 1323) 


COMPARISON 


All others read “Sarvopetéi ca tad daréanBt", omitting “si” 
Samkara and Bhiskara, begin a new adhikarans here, (ending with the 
next gütra) 


1 R, Sk, B 
2 Thu explains the compound tad dardandi” 
3 P 22 
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CORRECT CONCLUSION (end) 
SÜTRA 30 


“IF IT BF OBJHCTED THAT (BRAHMAN 14 NOT THX UAUNE Ob TI 
WORLD) BROAUSE OF THE ABSRNOB OF SENSR-ORGANS, (W E REPLY ) 
THAT HAS BEEN SAID " 


Vedünta-pürljáta-saurabha 


If 1t be objected that on account of the denial of His sense organs 
m the text ‘No action or sense organ of Him exuta’ (Svot 081), 
16 1a not possible for one who w endowed with all powers to be the 
creator of the world—(we reply ) the answer to thi hus already 
been given % 

Vedünta-kaustubha 

If 1b be objected Let Brahman be endowed with all power, 
stall, hke milk, without implemente such us basm, pot and tho rest, 
hike the seed, without unplemenis, such as earth, water, and s0 on, 
and, like gods and others without implemente befittmg particular 
places and times, He cannot consistently be the creator of effecta, 
though possessed. of powers, “because of the absence of senao organ’ 
on His part,1e because He 1s known to be devoid of sense organs 
from the text ‘No action or sense organ of Him exists’ (Svet 6 8)— 

(We reply ) The reply to this has been given m the aphorwm 
“Because of being based on fonpture" (Br Si 21126) Tho 
meaning of the above scriptural text 1s as follows There exist ‘no 
action’,—16 that which 1s to be done for the purpose of obtamung 
bliss,—and ‘sense organ’ for the production of demred for action, 
‘of him’,1e of the Supreme Lord who 1s ono masa of ever presont 
bliss, the Lord of all and the Creator of the world 9? There are sorip- 
tural texte to this effect, viz ‘The soul, which consists of bliss’ 
(Tart 25), ‘Billed with His own self alone’, ‘A flavour, verily, 1s 
He’ (Tart 27), ‘Having all desires, having all odours, having all 
tasks’ (Chind 3142, 4), ‘Without hands and feet, he w awitt and 
& Belzer, without eyes, he sees, without ears he hears’ (Svot 3 198) 
and so on The declaration by the Lord Himself, too, 1 an follows 


1 R ŠK, B § Vide Br Bü 21326 
3 Ie the Lord, who 11 ever blissful does not need to act for attaming any 
forthe: blus and He has nof to depend on the senso-organs for His action 
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'"TÍ have no duties, whatsoever, O Partha, m the three world, nor 


anything unattamed to be attamed, yet I abide m action” (GHA 
$22) Hence it 18 established that the above mentioned faults 


pertam to the opponent's view alone, but not to the conclusion estab 
hshed by the Vediinta 


Here ends the section entitled “The consequence of the 
entare” (9) 


COMPARISON 
Baladeva 


This 18 sitra 31 m his commentary The interpretation of the 
phrase “tad uktam’’ different, viz “that has been answered (by 
Sorpture itaelf)” That is the very same Upaniad (viz Svetdéva- 
tara) which has been quoted by the opponent ın support of his 
allegation that the Lord, devoid of sense organs (vis Svet 68), 
cannot act, answers to the objection by pointang out that though 
devoid of sense organs, He can yet act (viz Svet 8 191) 


Adhikarana 10 The section entitled “Having 
& need" (Sütras 81-85) 
PRIMA FACIE VIEW (Sūtra 31) 
SÜTRA 31 
"(BRAHMAN IS) NOT (THER GAUSB OF THE WORLD), ON ACOOUNT 
OF (THB AOTIVITY OF AN AGENT) HAVING A NEED” 
Vedünta-pürl]áta-saurabha 


It may be objected The Supreme Bemg who has all His demres 
eternally fulfilled, 18 not an agent Why! “On account of the 
activity of an agent having a need ” 


1B 2181, p 67, Ghap 2 
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Vedünta-kaustubha 


Now, a doubt 15 raised Let this be so, yet there being no need. 
on the part of Brahman,—who has His demres eternally fulfilled by 
themselves,—for creating the world, 15 1s not created by Him 

The prima face view 18 as follows Creatorahip of the world does 
not fit m on the part of Brahman Why! “On acoount of the 
activity of the agent having a need”, and on account of there bemg 
no need on His part for creating the world, as He has His desires 
eternally fulfilled 


CORRECT CONCLUSION (Sūtras 32-35) 
SUTRA 32 


“Bur, AS IN OBDINARY LIFE, (CREATION IS) A MERE SPORT (TO 
Brainman) ” 
Vedünta-párijita-saurabha 

With regard to ıt, we reply Such creation and the rest of the 
Supreme Bemg are like the mere sport of kings and so on, well known 
m ordinary life 

Vedánta-kaustubha 

The author 1s stating the correct conclusion 

The particle “but” w for dispoamg of the prima face view 
Just as, in ordinary hfe, the play of a universal monarch, who has 
attamed lordship, with various kmds of dice, wooden balls and the 
Test, 18 & mere sport, without any desire indeed for frmt,—so this 15 


& mere sport on the part of Brahman as well 16 a mere play witb 
the creation of the universe. and so on 


COMPARISON 
Baladeva 


This 14 sūtra 38 in his commentary Interpretation same, but 
the phrase “lokavat” explamed a litle differently, thus As m 
ordinary life a man, full of cheerfulness or on awakening from a sound 
sleep, dances about without any motive or need, but mmply from the 
fulness of spirit, so 18 the case here! Here Baladeva cmitacuzes the 


1 GB 2183,p 71, Chap 2 
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Vidstidvarta illustration of a prince engaged in a game of balls (which 
w the ilustratzgon given us by Nimb&rka as well as we have seen) 
by pomtmg out that such & game 18 not altogether motiveless, since 


the prince gets some pleasure from 1t 1 


CORRECT CONCLUSION (continued) 
SUTRA 33 


"(THERE ARE) NO INEQUALITY AND GORUELTY (ON THE PART OF 
BRAHMAN), BEOAUSH OF (HIS) HAVING REGARD (FOR THE WORKS 
OF SOULS), FOB 80 (ScErPTURX) SHOWS ” 


Vedanta-parijata-saurabha 


Inequality and cruelty, due to unequal creation, destruction 
and the rest, depend on the works of the 1ndrvidual souls themselves, 
and Bo they do not pertam to the creator of the origin and the rest 
of the world, as 1n the case of the cloud “So” exactly the scriptural 
text "One becomes good by good action, bad by bad action” (Brh 
$2134) “shows” 

Vedanta -kaustubha 


It may be objected If Brahman creates the universe ın mere 
sport, He must be open to the charges of mequahty and cruelty 
He must be open to the charge of "inequality", ie of creating an 
unequal world, creatmg as He does different grades of bemgs hke 
gods, men, animals and so on And, He must be open to the charge 
of "cruelty", 1e of heartlessness, creating as He does the universe 
which 1s an abode of three kinds of suffermgs, making the individual 
souls, not attached to matter, enter mto connection with 16 at the tame 
of dissolution, and thereby causmg them sufferings like old age, death, 
and the rest 

(We reply ) No There cannot be any mequahty and cruelty 
on the part of Brahman Why? “On account of (His) having 
regard", 16 because m producmg different beings hke gods and the 
rest at the beginning of the creation of the universe, Brahman has 
regard for, 16 takes mto account, their respective works or karmas, 


1 Op of, p 72 25,8 
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just as the cloud in producing different kinds of shoots depends on 
therr respectave seeds 

If rt be asked Whence is ths known! The author rephes 
“shows”,16 the holy Rorrpture shows this thus ‘Yor he alone makes 
one, whom he wishes to raise up from these worlds, do good deed, 
he alone makes one, whom he wishes to lead down, do bad deed’ 
(Kaug 38), ‘One becomes good by good deeds, bad by bad deeds’ 
(Brh 8218), ‘The doer of good deeds becomes good, the doer of 
bad deeds becomes bad’ (Brh 44 5) 


COMPARISON 
Samkara, Srikanjha and Baladeva begm a new adhikarana here 


CORRECT CONCLUSION (contmued) 
SÜTRA 34 


"Ir IT BH OBJEOTHD THAT THIS IS NOT (POSSIBLE), ON ACCOUNT 
OF THA NON DISTINCTION OF WORKS, (Wh REPLY ) NO, ON ACOOUNT 
OF BEGINNINGLESSNESS, AND (THIS) FITS IN, AND IS OBSERVED 
ALSO 33 

Vedünta-pürljáta-saurabha 


If ıt be objected that mnoe the text *''"The existent alone, my 
dear, was this in the begmning”’ (Oh&nd 6211) declares the 
'non-disünotion' of works prior to creation, the Supreme Being’s 
dependence on the works does not fit m,—{we reply ) “no”, as works 
exist even then, the works done by the individual souls in previous 
Turths bemg eternal And a pror creation "fita m”, aa a sudden 
subsequent creation 18 unreasonable 2 And this 18 “observed algo" 
an the text ‘The creator fashioned the sun and the moon as he 
did before’ (Rg V 10 190 3 3) and so on 


1 É, R, BE, B 

3 Io since a subsequent creainon cannot anse all on & sudden we have to 
admit that 1$ arises from a prior oreatnon 

8 Pp 41814 
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Vedünta-kaustubha 


If rt be objected The reason, vis ‘on account of dependence’, 
doesnot fitin Why? “On account of the non distinction of works ” 
That 1s, the non distanctaon of the entare world prior to creation being 
ascertamed from the text ‘“The existent alone, my dear, was this 
m the begmnmg, one only, without a second”’ (Chind 621), the 
nou-distinction of the works of the individual souls, too, 18 ascertamed 
Hence, prior to creation, there are no works as the cause of the diver 
sitaes of the objects to be created, on which Brahman might depend,— 

(We reply ) "no" Why? “On account of the begmningless” 
of all That m, the works, good and bad, done by the individual 
souls in a previous creation, become the cause of the drversities m 
a subsequent creation “And’’ the contmuity of creation “fits m” 
in accordance with the maxim. of ‘the seed and the shoot’,) and m 
accordance with the above mentioned difference between the manrfest 
and unmanifest effect? as well as because a sudden subsequent 
creation without a prior creation 1s mexphosble, this last reason bemg 
indicated by the partacle "and" (m the sfitra) Thu w “observed 
also" m Sorpture ‘That 1, ance the text ‘The creator fashioned 
the sun and the moon as he did before’ (Rg V 101903), teaches 
the existence of a prior creataon, the eternity of the flow of creation 
is established And ın the sortptural and Smrti texte like ‘With 
roots above, branches below 1s this eternal fig tree’ (Katha 6 1), 
‘With roota above, branches below, the fig tree 18 indestructible, 
they say’ (Gita 151), the reality as well of mundane existence, as 
having the Existent aa 1ts root, and as having the form of a contannous 
stream, 1s established Previously, the effect has mdeed been deter 
mmed to be real ® Inthe texts ‘Without begmnmg and without end’ 
(Cal 54), ‘A wise man 1s not born, nor dies’ (Katha 2185), ‘Know 
prakrài (matter) and puruse (soul) to be both begmninglesas’ (Git& 
18 19), the eternity, too, of the sentaent and the non sentient sub 
stances, which are the powers of the Supreme Cause, 1s estebhshed 


ille just ag ibis 1mposmble to say whether the seed 11 earlier or the shoot, 
80 1b 13 imposmble to aay whether barmas are the earlier or the samedra Hence 
they are taken to be beginnmgless 
4 Vide YK 211718 5 Vide VK 231148 
* Correct quotation “Anddavai —— "Vide p 230 
s Of a very amular passage in Grt& 2 20 
21 
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COMPARISON 
Samkara 
He breaks this gütra into two different sfitras—thua “Na 
anlditvüt", and ‘upapadyate cn”? i 
Bhüskara 


He also breaks ıt into two different sütras Further ho reads the 
first portion differently, thus ‘‘Asmid vıbhägād 11 cen nün&ditvit", 


(stitra 35), "upapadyate ca”? (sütrn 36) 2 
Baladeva 
He also breaks 15 mto two different siitraa exactly after Sumkara 
But he takes the first portion only, wz “Na anddit vat” 
as indicated withm the previous admkarana beginung a Dow 
adhikarana with the second portion “upapudyate ca”, 


concerned with showing that the grace of the Lord 1s not partial 
Hence ıt means, according to hm And (the gpeoral grace shown by 
the Lord to his devotees) fits m (since ıt is not arbitrary, but depends 
on the devotion of the souls themselves), and it 18 observed also (m 
Scripture) 8 


OORREOT CONCLUSION (end) 
SÜTRA 35 
“AND BROAUSH OF THE FITTING IN OF ALL ATTRIBUTES " 


Vedünta-pürijüta-saurabha 


“And because of the fittmg m of all the attributes" of a cause on 
the part of Brahman alone, 1t 18 estabhshed that our view 18 free from 
all contradictions 


Here ends the first quarter of the second chapter of the VedAnta 
parnjite saurabha, composed by the reverend Nimbürkn 


1 8B pp 408 409 
® Bh B p 107 
3 GB 2138, pp 76 17, Obap 2 
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Vedünta-kaustubha 


"And on account of the fittmg ın " "That w, all the attributes, 
mentioned or not mentioned, befitting the cause of the world and 
wappropriate on the part of pradhüna and the rest,—fit m on the part 
of Brahman alone Hence, 1t 18 established that the concordance of 
Serrptures with regard to Brahman 18 not contradicted by any means 
whatsoever 


Here ends the section entitled “Having a need ” (10) 


Here ends the first quarter of the second chapter ın the holy 
VedAnta kaustubha, commentary on the Süriraka mīmāmsā, 
and composed by the reverend teacher Srinrviisa 


COMPARISON 
Samkara and Bhaskara 


This 18 sūtra 37 ın both the commentaries They take this sūtra 
to be a new adbikarana by riself 


Baladeva 


This 18 sūtra 37 m his commentary Interpretation different, 
viz the same theme continued thus And on account of the fitting 
m of all attributes (harmonious 1n themselves or not) (on the part of 
the Lord) That ıs, the Lord 1s possessed of paradoxical and myste 
rious powers, and hence 16 18 possible for Him to possess, along with 
the attmbutes of perfect justice and impartaahty, the attmbute of 
showing special favour and partialty for his devotees as well 1 


Résumé 


The first section of the second chapter contems— 
35 sGtras and 10 adhikaranas, according to Nimbürka, 


97 sūtras and 12 adhıkaraņas, according to Bhiskara, 
86 sfitras and 11 adhikaranas, accordmg to Srikantha, 
97 sūtras and 11 adhikaranas, sccordmg to Baladeva 


1 GB 2137,p "78, Chap 2 


C C Hp G be 
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Samkara, Bh&skara and Baladeva divide each of the sütras 17 
and 35 m Nimbürka's commentary mto two separate siitras, while 
Rāmānuja and Srikantha divide sūtra 11 m Nimb&rka’s commentary 


into two separate sūtras 


SECOND CHAPTER (Adhy&ya) 
SECOND QUARTER (Pads) 


Adhikarana 1 The section entitled “the im 
possibility of arrangement" (Sütras 1-10) 


SÜTRA 1 


"AND ON AOOOUNT OF TEN IMPOSSIBILITY OP ARRANGHMENT 
ALSO, NOT THE INFERENCE " 


Vedünta-párijita-saurabba 


Pradhina, knowable through inference! 1 not the cause of the 
world Why? “On account also of the mposmbihty” of a varied 
“arrangement” from 15, not acquainted with the arrangement of the 
objects to be created 

Vedanta-kauatubha 


Thus, with & view to inducing those who desire for salvation to 
the hearmg, thmking and the like of the nature, attributes and the 
rest of the Supreme Person, 1t has been firmly estebhshed above by 
the reverend author of the aphorisms that Lord Vasudeva, the Highest 
Person, omnipotent, the Lord of all, and the Supreme Person, is the 
cause of the origin and the rest of the world, and that the views of the 
opponents arise not supported by Sonpture has been shown under 
the aphonsm “Because (the creator of the world) sees, (pradhina 1s) 
not (the creator), (1t 1s) non-sonptural" (Br Sù 1165) Now, witha 
view to establishing the acceptability of the conclusion of the Vedin 
tans, the reverend autho: of the aphoriams in exposing, in this section, 
the fallanoumess of the arguments put forward by the opponents 
It 18 not to be said that those who desire for release bemg benefitted 
through a mere expoartion of the conclusion of the Ved&ntms, what 
ig the use of vilifying the views of the opponents? Smoe just as 
when & man, giving up the most beneficial food, 19 about to take 
injurious poison and the like, people try to induce him to food and to 


1 Bee footnote 1, p 42 of the book 
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dissuade him fiom poison, eto by pomting out the unwholewomenc ss of 
the latter, so the villrfication of the view ot the opponents ls justifiable 
for the purpose of prevonting people from accepting the views which 
are opposed to the Veda, and for inducing those deut ing lor «mana 
pation to our own view 

Now, the Simihyas, discarding the Highest Person omnipotent 
and omniscient, as the cause of the orgnn and the rest of the world, 
hold prakrti, devoid of any connection with Him, non # ntiont and 
the equilibrium of the three gunas, to be the cause of the world = ‘This 
has been said in the tresto treating of the saty (categories) 1 
“The pmmary prakrti (1e matter) is not an effect There are soven, 
beginning with mahat, which are (both) causes and effectu There are 
mxteen which are effecta (only) ‘Purusa (16 soul) m neither a canse, 
nor an effect’ (Sim Ka 32) Thy state the five masons for tho 
existence of prakyti thus The cause m pradhiinn, '(1) on account of 
the transformation of the divisions §, (2) on account of concordance 4, 
(3) on account of the actavity preceding from power 9 (4) on nacount 
of the distinction between the cause and the effect ?, (5) on account 
of the non-distinction of what is possessed of all form" (Nim Kā 
157) The word 'Vaiva rüpa' means tho samo as 'Visva-rüp&' or 
what 18 possessed of all forms,1e the unrverse of varied configurations 
Whatever 18 limited 18 due to a common cause, like pota and the rest 


— Apmp ee oie Fue mmm RR 


1 Peculiar to the Sëmkhyaa Pp 4 
9 Ie on account of the lmtedness (parindma) of the effi te (bhen) like 
maheat and the resb Thus Whaterer ia limited haa & cowie, like the pod 
The effects are Innited 
they have a cause, viz pradhina 
Te all the effecta possess the common qualities cf pleasure (aittru) pam 
(ragas) and delumon (iamas) Hence they must havo a common causo whioh 
possesses all these qualities viz pradhdna 
“Te the cause can give mise to the effect only if 1t haa tho renumita powor 
Now pradidna alone haa the power to give rise to mahai and tho revi 
5 The difference of the effect from tho enuse proves tho oxistenoo of the 
cause Thus the difference of the pot from a lump of clay vig. the first can 
fetch water, the second not—provea that the pot has clay fur ita common couse 
Similarly from the mahat and the reat we argue to pradAina, differ nt from them 
5 Ie the whole universe mergea m a common cause during dissolution, 
and such a cause w pradhdna Vide Candrakd eydlAyd of Sam AA pp 1819, 
also Gaudapdda bhdsya on same, pp 13 14 
* P 18 
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Similarly, a mahat and ahamkéra, the five pure essences, the eleven 
sense organs, and the five great elements which are hmrted are ‘divi 
sions’, they are due to one cause which 18 unlimited 1n space and tame 
and the common substratum of three gunas 1 Whatever 18 observed 
to be connected with something else, 1s due to that one cause, as 
dishes and the rest, connected with the clay, are due to rt — Similarly, 
the external and internal divisions, connected with pleasures (sativa), 
pain (rajas) and delusion (tamas) should properly be due to a common 
caupe consisting 1n pleasure, pain and delusion? &mmlarly, just as 
there 18 the origin. of pote and the like from the power of the cause, 
so the ongm of the effects hke mahat and the rest, too, must be held 
to be due to the power of the cause This bemg 80, the cause, possessed 
of such a power, 18 pradhina® Moreover, ıt 1s observed that there 
w & distinction betweeen the effecta, lıke ear nngs and the rest, and 
the cause, similar to them, such as gold and the rest, as well as a non- 
distinction Sumularly, there is both distinctaon and non distinction 
on the part of the manifold universe Through these two, a cause, 
viz the unmanifest which 18 the substratum of all beings and consists 
of the three gunas 1n a state of equilibrium, 18 1nferred 4 

On thus suggestion, the author reples “The inference”, 1e 
what 1s inferred, viz pradhüna, not havmg Brahman as its common 
cause, 1 not the cause of the world Why? “On account of the 
impossibikty of arrangement," 16 because it 1s mpossble that the 
arrangement of the world,—vanegated by the aggregate of manifold 
objects of enjoyment, conforming to the diverse works of the souls, — 
can arise from predb&ána, not having Brahman for rta cause, an object 
of mference, non sentient and devoid of any knowledge of the ob 
jecta to be created, as we see ın ordinary life that the arrangement 
af mantfold and variegated palaces, chariots, ornaments and the rest 
1s due to one who 18 possessed of the knowledge of the objecta to be 
created 

The particle "and" (m the sūtra) indicates that the reasons, 
mtended for proving the existence of pradhina, can very well be set 
aside by valid opposite arguments, ance the followmg mference 


1 Thu explams the first reason 

3 Thus explams the second reason 

* This explains the third reason 

* Thu explems the fourth and the fifth reasons 
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establishes the non validity of the object establish: d (by the Simkhya, 
viz pradbána ) — 

Pradhüna as admitted by the Samkhyas and not having Brah 
man for ite soul, 18 non existent, 

because 1b 19 not perceived 

Whatever m this (1e not porcerved) 1m that (1e non eaistent), 

hike the sky flower 

Whatever 13 not thus (10 not non peromved) w not that (io 
not non existent), 

like the sun 

COMPARISON 


Rámünuja and Srikantha 
They take this and the next sütra aa one nütra 


SÜTRA 2 


“AND ON ACCOUNT oF AOTTVITY " 


Vedünta-pürijüta-santabha 


And on account of the mposmbihty of spontancous activity 
(on 1t8 part), not the inference (16 tho infermble pradhbüna) 


Vedinta-kaustubha 


The phrase beginning with ‘on account of mpesubihty' 1a to 
be supplied here And because activity,—vi7 apoutaneous fallmg 
away from the state of the equilibrium of the three gunas,—is 
impossible on the part of pradhina which 18 non sentient and an 
object of mference Thus, pradhüna, knowable through infeicnce, 
is not the cause of the world, mince 1t 18 observed 1n ordinary life that 
non-sentent objects like chariots and the rest, are moved to action 
only when superintended by conscious beings 
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SÜTRA 3 


“AND If IP BH ARGUED THAT (PRADHAWA AOTS BPONTANZOUBLY) 
LIKE MILK AND WATER, (WA REPLY ) THERE TOO (LORD I8 THE 
INCITER) " 


Vedünta-pürijata-saurabha 


lfit be argued that hke milk, eto pradhAna aote for the ongm 
and the rest of the world by rtself, (we reply ) that "there too” 
the Supreme Being 1s the mater w learnt from the sorrptural text 
“Who abiding within water” (Brh 37 41) 


Vedünta-kaustubha 


If ıt be argued How can ıt be said that on account of the im 
possihihty of spontaneous activity on ite part the non sentient pra 
dhāna 18 not the cause of the world? Just as milk, though non 
sentient, 18 by 1teelf transformed into the form of sour milk, and flows 
spontaneously for the nourshment of the calf, and just as water 
discharged. from the cloud 18 transformed into the form of varous 
saps of the earth, as well as into the forms of 1ce, bubble and the rest, 
and. pours down spontaneously for the growth, of plants and the reat, 
aa well as flows on, so exactly pradhina too, independent of a sen 
tent bemg, having entered into a state of mutual mequality of the 
gunas, 18 transformed into many forms,— 

We reply “There too" That 18, ın the case of milk and the 
regb too, no actavity i8 possible independently of a sentient bemg 
On the contrary, milk and the rest attam the form of sour milk and 
so on only when superintended by a sentient bemg It 15 the cow 
herself, fond of her calf, that makes the milk flow out of fihal affection, 
and bemg liquid the milk oozes out If 1t be argued that even when 
the calf is dead, the presence of the milk 1s observed, and. hence to say 
that 1t 18 the cow that makes the milk flow out of filial affection does 
not stand to reason,—(we reply ) there 1s the flow of the milk then by 
reason of her remembrance of the calf, or else 16 14 expheable on the 
ground of her love for her master? 


1§ R, Bh 
2 To the cow gives milk even when the calf is dead because she stl remam 
berr the calf, or because she loves her master and wants to be of benefit to lum 
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Water, too, comes to have the form of 1 06, bubble and the rest 
only when supermtended by a conscious being, appears to be of the 
form of various saps through ite contact with the earth, and flows on 
as dependent on a low ground 1 and on account of beng hquid Every 
thing bemg supermtended by a sentient being, the above examples 
all fit ın, 1n accordance with the scriptural texts ‘Who abiding withm 
water’ (Brh 374) '"At the command of this Imperishable, Garg, 
some rivers flow to the east’ ' (Brh 389) and so on Hence the m 
ference (16 the infermble pradhána) 1s not the cause of the world 


SUTRA 4 


“AND ON ACCOUNT OF THE NON EXISTENCE OF A SEPARATE (AC 


OBSSORY), (PRADHANA IS NOT TEH CAUSE), ON ACCOUNT OF NON 
DEPENDENCE " 


Vedanta-parijata-saurabha 
Pradhina, not supermtended by an intelligent principle, is not 
the cause of the world Why? “On account of the non existence” 
of an accessory other than 1t, since according to you ıt does not de 
pend on anything else 


Vedanta-kaustubha 


For this reason, too, the cause of the world 1s not the mference 
(ie the infernble pradhina) Why? “On account of the non 
existence of what 18 different " That 1s, if pradhdna,—which 1s not 
superintended by an mtelhgent prnaple, but ıs independent, non 
sentient and an object of 1nference,—be the cause of the world, there 
will be activity on ita part at all times, and this being so, there would 
not be, at any time, what 1s different from activity, 1e mactivity on 
ita part ? 
Or (an alternative explanation), the sense 1s On account of the 
absence of an object to be instigated or of an instigator other than 
The reason for this, again, 15 “on account of non depen 
dence”, 1e according to your view, as the creator of the world, 


1 Io the flowmg of the water depends on ite bexng on a slopmg ground 
3 Leo there would be eternal creation and no dissolution 
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pradh&na does not depend on an accessory It cannot be said also 
that the vanegated works are the instigator of pradhana,—because 
works will then become the cause of the world, because the mde 
pendence of pradhéna m creating the world will be set aside, and, finally, 
because this is impossible Works, on the other hand, are not able 
to give even fruts like merit or demerit, pleasure or pam, their agent, 
too, does not obtein the fruit by himself Hence, how can those works, 
performed by the individual souls who are vitiated by their contact 
with prakrti or matter, be able to instigate pradhina ? The fact 18 that 
the works bear fruits through the wish of the Lord, and thus ther 
agent obtains fruits, as declared by the Lord Himself ‘ “Pleasure, 
pain, existence, non existence, fear and absence of fear, non violence, 
equanimity, contentment, penance, charity, fame and absence of 
fame,—the various states of begs arise from me alone”’ (Gita 10 
40-56)  It1s not to be said that pradhAna acta through its proximity 
to purusa,—for xt& proximity to purusa being eternal, ita activity, too, 
must be eternal This will be made clear m details under the 
aphorism “As in the case of a man and stone” (Br Sa 227) 


COMPARISON 
Ramáünuja and Srikantha 


This 1s sūtra 3 m ther commentaries Their explanation 18 
simular to the first explanation given by Srinivasa, viz “Because 
of the non existence of what 1s different (from creation, viz dis 
solution), on acoount of (its) non dependence (to anything else), 
(pradbhána is not the cause of the world)" 1 


SUTRA 5 


** AND ON ACCOUNT OF THE NON HXISTENCH ELSEWHERE, NOT LIKE 
GRASS AND THE BEST " 


Vedanta-parijata-saurabha 


mce there 1s no trangformation of the grass and the rest, eaten 
by an ox, mto the form of milk, 1t cannot be said that just as the grass 


1 Ér. B 228,p 74 Parb 2 SK B 2238, pp 57 58, Parts 7 and 8 
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and the rest, eaten by cows, eto become milk by themselves, so the 
unmanifest, too, 18 transformed into the form of mahat and the rest 


Vedünta-kaustubha 


If tt be objected Just as grass, water, eto are transformed mto 
the form of milk, so the unmanzfest 18 transformed into tho form of 
mahat and the rest, dependently indeed of another efficient cause, 
—the author reples “No” This cannot be sad Why?! “On ac- 
count of the non existence elsewhere,” 10 because "elsewhere", or 
In the case of oxen and the rest, other than that of cows, eto there 
1s no transformation of the grass, water and so on, eaten by them, 
into the form of mik The particle “and” imphes that mnoe the 
transformation of the grass, eto , eaten by cows, mto the form of milk 
18 admutted to be due to an intelligent prmcple, hkewise pradh&na, too, 
18 transformed into the form of mahab and the rest as supenntended 
by an intelligent principle alone, and not by itself 


COMPARISON 


Rümünnja and Srikantha 


They change the order of the sūtras 5-9 which will be noticed at 
the end of sitra 9 Interpretation same 


SÜTRA 6 


“TiVEN IF THERE BH THE ADMISSION (OF ACTIVITY ON THE PART 
OF PRADHÁNA, STILL THEN IT CANNOT BE THA CAUSE), ON ACCOUNT 
OF THE ABSENOR OY A PURPOSE" 


Vedinta-pirijita-saurabha 


“Even if there be the admission” of activity on the part of 
pradhins somehow or other, stall pr&dhüna cannot be the cause, 
since & purpose for such an activity 1s mmposalble on ita part, it 
being non-sentuent 

Vedünta-kaustubha 

It has been said under the aphonam “And on account of actı 
vity'" (Br Si 222) that pradhüna has no power of dependent 
activity, and hence 1s not the cause of the world Now the author 


[s0 2 2 7 
ADH 1] VEDANTA KAUSTUBHA 333 


points out here that "even if there be the admission of activity on 
ita part per force 1, stall then pradh&na 18 not capable of bemg the cause 
Why? “On account of the absence of a purpose,” that 1, because 
there 18 no purpose for the creation of the world, seemg that the souls, 
merged in ther own bliss, prior to creation, have no regard for en 
joyment or emancipation, while pradhina, bemg non sentient, 18 
not capable of having enjoyment and the rest It cannot be said 
What purpose can the Highest Person, who has all His demres ful 
filled, have 1n creating the world i—smnce that has already been pomted 
out under the aphonam “But as im ordinary hfe, a mere sport” 
(Br Si 2132) 

Or (an alternative explanation of the phrase “arthābhāvāt” ) 
the sense 18 On account of the absurdity of the statement, made per 
force (and not on the ground of reason), viz ‘Pradhiina acts by rteelf ', 
just ike the statement ‘The ether 1s running’ 


COMPARISON 


RamAnuja and Srikantha 


They change the order of sütras, which will be noticed at the end 
of sūtra 9 


SÜTRA 7 


“Ty IT BH ARGUED AS IN TRU OASH OF A MAN AND ATONE, 
(WH BHELY ) THEN ALSO” 


Vedünta-párijüta-saurabha 


If ıt be argued that just as a blind man makes a lame man move, 
or the stone (1e the magnet) the iron, so does puruga move pradh&na, 
—(we reply ) ın that case, the assumption of the non activity (of 
purusa) wil be contradicted, and pradhüna bemg something to be 
instigated by another will cease to be the primary cause of the world 


Vedinta-kaustubha 


If tt be argued just as & lame man,—who has the power of vision, 
but 1a devoid of the power of motion,—lost acudentally from Ins caravan 


1 Io somehow or other 
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and wishing to go to a desired place, on finding a bhnd man,—who has 
the power of motion, but 1s devoid of the power of vision,—makes 
him move by mountmg on him, and just as the magnet makes the ron 
move, 60 exactly, though devoid of the power of action, the soul, 
possessed of the power of vision, makes pradh&na, devoid of the power 
of vision, move by ite mere proximity Hence, m spite of the non 
sentiencs of pradhāna, the activitses of creation and the rest, are possible 
on.1ts part,—the answers “Thenalzo”,1e even onthe ground of such 
examples, no activity 1s pogmble on the part of the object exemplified, 
viz pradhina Thus, if puruga be admitted to be the mover of 
pradhAna, then the mutzal propomtion, viz that puruga 18 not an 
agent, will come to be contradicted If predhina be an object to 
be moved by puruga, then the intial proposition, viz that pradhine 
1s by itself the cause of the world, will come to be contradicted 
Although the power of motion 18 not manifest 1n a lame man, he being 
without legs, yet he directs the man, who has the power of motion, 
by means of speech And the so directed man, though not having the 
power of vision manifest because of his blindness, yet bemg a sentient 
beung, moves m accordance with his (vis the Jame man’s) words 
The stone (viz the magnet), on the other hand, moves the iron 
(only) when brought mto connection with 1t by a man, and the mon 
does not move by nature Moreover, tt has been said under the 
aphoriam “If it be argued hke milk and water, there too” (Br 
Sü 223) that everywhere and at all times the Omnipotent and 
Ommacient Bemg abides as the mover of all Further, the proximity 
of purusa and prakria bemg eternal, there was no absence of such a 
proximity before Hence the order of creation and dissolution, as well 
as the respective difference between bondage and release,—due to 
the proximity of prakria and puruge—, are not possible, and there 
must result eternal activity and absence of dissolution In the case 
in hand, on the contrary, there 15 no defect whatsoever, since 1t has 
been said that “And that (divinity) is endowed with all (powers)” 
(Br Sü 2 1 29) 
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SUTRA 8 


“AND ON ACOOUNT OF THE IMPOSSIBILITY OF BEING PREPON 
DHBANT ”’ 
Vedanta-parijita-saurabha 


As it 15 imposmble for the gunas, which are m a state of equi 
hbrium at the time of dissolution, to enter in a relation of mutual 
subordimation and preponderance, so the inference (ie the infer 
rible pradhfna) 1s not the cause of the world 


Vedanta -kaustubha 


For ths reason also the inference (1e the inferrible pradhina) 
1) not the cause of the world Why? “On account of the 1mposm 
bihty of beng preponderant " Thus, 1s pradh&na,—consisting of the 
three gunas in a state of equilibrium, not regulated by an intelhgent 
prmeple and established by mference as admitted by you,—trans 
formed into the form of the world by means of entering into a state of 
mutual subordination and preponderance (of the gunaa), or mde 
pendently of any such state? If the first, then the preponderance of 
one among (these three gunas) sativa, rajas and temas, which are 
in & state of equilibrium prior to creation and are mutually inde 
pendent, bemg impossible, xt 13 nob posmble for pradbüna to be the 
cause of the world If the second, then pradh&na, consisting of the 
three gunas in a state of equilibrium and immutable, 1: not trans 
formed mto the form of the world all the more,—there bemg no state 
of 1:equahty consisting ın a mutual subordimation and preponder 
ance (of the gunas) 

It cannot be said also that at the tame of creation there 18 a lapse 
from the state of equilibrium and the ganas entering mto a state of 
mutual subordination and preponderance, thereby the world arises,— 
for this leads to the horns ofa dilemma Thus, 1s 16 admitted by you 
that the lapse from the state of equilibrium, at that tme, 1s sponta- 
neous, or that 1b 18 due to the Omnicent Beng? Tho first alter 
ee NE 
without a cause, and also because of the following mference 

Whatever has a cause has lapse, 
hike seeds and the rest 
Whatever has no cause has no lapse, 
hke the soul 
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The second alternative, too, 1s not vahd, because that w not 
admitted and because that will be falhng in with the view of your 
opponents 


SUTRA 9 


“ÅND IF THERE BE AN INFHRENOE IN ANOTHER WAY, (PRADHANA 
CANNOT STILL BH THE CAUSE) ON ACCOUNT OF THE ABSENCH OF 
THE POWER OF BRING A ENOWER " 


Vedanta-p&rijaita-saurabha 


* And if there be an inference” with regard to prasdhAna “in 
another way ", stall then “ on account of the absence of the power of 
being a knower ” on the part of pradh&na, the world 1s not due to 1t 


Vedünta-kaustubha 


Just aa there may be the omgin of effecta, preceded by (pradhüns s) 
entering into a state of mutual subordination and preponderance 
1n & way other than the stated, Bo 1f an inference be made with regard. 
to pradhina, stall then “on account of the absence of the power of 
bemg & knower', 16 on account of pradhina bemg devoid of the power 
of being a knower, the objections, viz impossibility of arrangement 
and, the rest, mentioned above, must remam in foroe Hence the 
inference (1e the wfernble pradhüna) 1s not the cause of the world 


COMPARISON 


Rámünuja and Srikagtba 


Interpretation same, but they read sütras 5-9 1n & different order 
Thus — 


Noembarka, eic Ramana, elc 
“ Anyatra-bhiviic oa "(Gà B) “Anyatra bhàáv&o ca n 
(Sa 4) 
'" Abhyupagame " (Sü 6) “Purugãámavat  ” (Si 5) 
“Purusãäímavat "(Gà 7) “ Angitva ” (8a 8) 
L] Añgtva LE (Bü 8) “ Anyathánumitau 5 (Sa 7) 


“Anyathinumitan ~” (Si 9) "Abbyupagame "(Sà 8) 
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Vedünta-pürijáta-saurabha 


The view of Kapila 1s “imconmstent”’, because of the opposition 
between its prior and subsequent (statements) 


Vedünta-kaustubha 


The view of Kapila 1s “imoonmstent” m every way Why! 
Because of rt& opposition to the Vedinta,—that 1s, the Vedüntas, 
mdependent of all proofs, authorrtetzve by themselves and eternally 
estabhshed, estabhsh the ommacient and omnipotent Lord of all as 
the cause of the ongin and the rest of the world, and the sdmiusmon 
of the doctrme of a non sentient cause 18 opposed to this,—because 
of that ,—because of the rejection of a doctrme based on mere reasonmg 
in the passage ‘This knowledge 18 not attamable through reasonmg’ 
(Katha 29), and because of the opposition. between its pror and 
subsequent (statements) Thus, they hold that purusa (or the soul) 
18 all pervading, devoid of attributes, mere consciousness, isolated 
(from prakptı) by nature, non attached like a lotus leaf 1 and mactrve 
Then again, they maintam also that prakrti s an agent through ita 
mere proximity to purusa, and that through the super mnpoation of 
nescience that very same (puruga) comes to have the attributes of 
“bemg an agent’, ‘bemg an enjoyer’ and so on, to be afflicted by the 
three kmds of museries,2? and to be subject to transmigratory 
existence Agam, they teach that the salvation of puruse proceeds 
from the knowledge of prakyti and purusa Thus, a moultatude of 
moonsistencies between prior and subsequent (statements) may be 
found there 

In the case under discussion, on the other hand, since 1n accordance 
with the Smrti passages ‘‘“‘ The evil doers, the deluded, and the vileat 
men do not attam me,—they whose wisdom 1g destroyed by nescience 
and who have resorted to demomacal nature” ' (GIté 7 15), ‘Know 
ledge 18 enveloped by non knowledge, thereby bemmgs are deluded’ 


1 Ie yasb as a lotus leaf 1s not wetted by water, so the soul is not attached 
to snytinmg 
4 Vix phymoal, mental and elemental 
22 
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(Gité 515), ‘" At the end of many births, one who w possessed of 
knowledge attama me”’ (Gita 719), ‘“‘ Those who attain me cross 
over this mäyā”’ (Gita 714), ‘Many, punfied by the penance of 
knowledge come to attam my nature”’ (Gita 410), the causes of 
bondage, as well as of salvation,—hberating the bound soul from 1a 
bondage, unprecedented, and charaeterized by the attamment of 
His nature,—is well established, there 1s not even a shadow of any 
contradiction among prior and subsequent (statements) Henco 
1t 1s estabhahed that there 1s no contradiction of the concordance of 
the scriptural texte (with regard to Brahman) by the view of Kapila, 
which 18 opposed to the Veda and 1s set forward by means of fallacious 
reasoning 


Here ends the section entitled “The impossibility of arrange- 
ment " (1) 


COMPARISON 


While Nimb&rka adduces two reasons as to why the Simkhya 
doctrine 18 ‘inconsistent’, viz (1) oppomton to the Vedanta, (2) 
internal contradictions,—others adduce only one, viz 
RAmAnujJa, Srikantha and Baladeva adduce the second,! Bhüskare 
adduces the first? Hence they do not attach any special meaning 
to the particle “oa” 1n the sütra 


Adhikarana 2 The section entitled “The great 
and the long" (Sitras 11-17) 


SÜTRA 11 


“FoR, JUST AS THE (ORIGIN) OF THE GREAT AND THE LONG FROM 
THE SHORT AND THE SPHERICAL (IS UNTENABLE) (SO EVERYTHING 
IS UNTHNABLH IN THE VAISHSIKA THEORY)" 


Vedünta-püarljáta -Saurabha 
Since if they be possessed of parta, then there will result an 
infinite regress, and 1f without parta, then 1t will be imposable for them. 


!SB2210p 513 Ért B 229 pp 78ff, Parb 2, SK B 229, p 01, 
Parte 7 and 8 GB 2210, p 906, Chap 2 
2 Bh B 2210 p 112 
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to be the producer of other evolutes 1,—there 1s moonawtency m 
the ongin of the bmary compounds from the atoms, and there 18 ail 
the more moonsistency 1n the origin of ternary compounds from these 
(bmary compounds) Lake this, everythmg admitted by the mam 

tamers of the atomic view 1s inconsistent 


Vedanta -kaustubha 


Apprehending the objection, viz Let pradh&na, not superm 
tended by an zntelligent prinaple, be not the cause of the world, 
but let the groups of atoms, under the control of the wish of the 
Supreme Lord, be the cause of the world,—the author 1s now pointing 
ont the moonsistencies 1n the atomic doctrine as well 

The procedure of the atomusts 1s the following A substance 
produces another substance, & quality another quality, and the pro 
duction of the effect proceeds from three causes, viz the mberent, 
the non inherent and efficient ?, just as an effect, viz a piece of cloth, 18 
produced by the threads which are the inherent cause, by ther mutual 
conjunction which 18 the non inherent cause, and by the shuttle, the 
Joom, the weaver and the rest, which are the efficient cause Like 
wise, there are four kmds of atoms, distinguished as earth atoms, 
water atoms, fire atoms and air atoms, and they are eternal, without 
parts, possessed. of colour and the rest, and spherical m extension, 
and remain without producing effects at the tame of dissolution 
At the tame of creation, the atoms become the mherent cause for the 
production of the effect (vis the world), their conjunction, the non- 
inherent cause, and the unseen principle ? the efficient cause Thus, 
through the wish of the Lord, first motion arises in the air-atoms, then 
a conjunction (between them) and thereby an effect, viz a bmary 
compound, arises from two atoms, a ternary compound armes from 
three binary compounds, œ quaternary compound arses from four 
ternary compounds, and so on, and through thus process, finally, the 
great air aries and remains trembling m space In the very same 
manner, fire arises from the fire atoms and remains shinmg m the 
form of earthly fire and so on In the very same manner, the great 


1088 ed reads "paryimána" matead of “partndma”,p 31 
3 Samavdyin, asamavdyin, nymstia 
3 Ie the ment or demert attachmg to & man s conduct m ona state of 


existence and the correspondmg reward or punishment with which he us visited 
yn another 
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ocean arises from the water atoms and remains flowmg In the very 
same manner, the great earth arises from the earth atoms and remams 
nnmobile in the form of clay, stones and the rest Again, the qualities 
of the effects arise from the qualities of the cause Just as the qualities 
of a piece of cloth arise from the qualities of the thread,—a red oloth 
being found to arse from red threads,—so the qualities of whiteness 
and the lke, mhermg m the bmary compounds and the rest, arise 
from the qualities of whiteness, eto mhenng in the atoms But 
the combination of two mmple atoms, producing a bmary compound, 
produces different measures, viz muinuteness and shortness, ın the 
bmery compound, but do not produce spheriaty, the measure of the 
emple atoms themselves,—because, then, there will result an 1ntense 
fineness (on the pert of the bmary compound which it has not) 
Sunilarly, at the tame of dissolution, too, through the wish of the 
Lord, there 1s motion im the atoms, thereby the dissolution of ther 
conjunction, thereby the dissolution of the binary compounds and Bo 
on, and im this manner, finally, there 1s the dissolution of the earth 
and the rest 

‘Thus view 18 being refuted here The particle “or” m the aphorism 
18 meant for implying the aggregate (of defects ın the atomic doctrine) 
left unsaid The word ‘moonsistent’ 1s to be supplied from above 
The phrase “from the short and the sphencal” 1s to be applied by 
dividing ıt in a compatible manner  Thia being so, like the doctrine 
of the omgin of a short binary compound from two simple spherical 
atoms, and lıke the doctrme of the origin of the great and Jong ternary 
compounds from the short (binary compounds), everything else too, 
maintained by them (viz the atomista), 1s mcoonsstent—this 18 the 
construction of the words of the aphorism 

The sense 18 this The ongm of bmary compounds from atoms 
is impossible That bemg impossible, the origm of the ternary com 
pounds from the binary compounds 1s all the more mpossible In 
exactly the same manner, whatever 1s mamtamed by the atomusts 
18 simply inconsistent Thus, 16 1s observed that the parts, viz the 
threads and the rest, produce a whole, viz a piece of cloth, only by 
being conjomed (with one another) by means of their six sides which 
are their own paris An atom, too, 1s established to have mx parts 
through ita oonnectaon with the mx quarters As has been said 
‘An atom has mx parte because of 15s srmultaneous connection with the 
mx (quarters) Hence, even the atoms must be productive of effects 
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as possessed of parts indeed If they be so, then they themselves 
will become effects hke the binary compounds because of possessing 
parta And the parta of the atoms too,—oonjomed (with one another) 
by means of their sıx sides which are their own parta, and eatabluhing 
that the atoms have parts,—must have parts, that parte, again, 
further parte and so on, and thus there must be an infinite regress 
If the atoms be admutted to be without parts, then uf there be the 
conjunction of even è hundred atoms which fill no space, there will 
not be any extension different from that of a mangle atom, and hence 
there will never be (different kinds of extensions lke) mmuteness, 
shortness and the rest Thus, the orgun of the binary compounds 
13 impossible, ın their absence, the omgm of the ternary compounds 
1s mmpoasible, and hence the origin of the world must be umposmble 


COMPARISON 
Samkara and Bhüskara 


Interpretation different They take this sütra as constituting 
an adhikarana by iteelf, concerned with refutang the Vaidemka objeo 
tion, viz that the qualkties of the cause must mhere m the effect 
Hence if the intelligent Brahman be the cause of the world, then 
the quality of intelligence must be found ın the world But mnoe this 
15 not the case, He 18 not xta cause? The answer 18 Or just aa (there 
18 the ongm of) bug and long (ternary compounds) from minute and 
short (bmary compounds) so there 1s the org of the non intelligent 
world from the intelhgent Brahman ? 


SUTRA 12 


“EVEN IN BOTH WAYS THERY IS NO ACTION (ON THE PART OF THE 
ATOMS), HENGE THERE IH THE ABSHNOE OF THAT (VIZ CBHATION) ” 


Vedanta-parijita-saurabha 


Because 1t 18 umpossible for the unseen prmorple to mhere m the 
atoms, ag well as because zt 1s 1mposeble for ıt, connected with the 


1 Note that an exactly sumüiar objechon has been pub forward and refuted 
under Br SG 214-11 Hence there u no mense m repeating ib here As such 
Némbdrka's way of m seems preferable 

£8B 2211 pp 51819, Bh B 2211, pp 118 14 
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soul, to be the instigator of the motion of the atoms,—thus “even m 
both ways” the first motion of the atoms 18 not posmble ‘Hence 
there 18 the absence” of the creation of the world through the successive 
order of binary compounds and the rest, due to conjunction, which 
again 18 due to the motion of the atoms 


Vedünta-kaustubha 


The author 15 elucidating the statement (made ın the last aphorism), 
viz lake the (orgu of) the great and the long, everything else, too, 
mamtamed by them, 1s 1nconmstent 

“Even ın both ways”, no motion 18 possible ın the atoms ab the 
tıme of creation “Honce”, ie for this reason, viz on account of 
the imposgibihty of motion, "there 18 the absence of that", 1e of the 
origin and the rest of the world through the successive order of binary 
compounds, ternary compounds and so on, due to the conjunction 
of atoms The phrase “in both ways’? means Does the first motion 
(of the atoms) arse by itself, or through the atoms! The first alter 
native 18 not tenable, being mmpossble Never does motion, ansng 
by itself, proceed to bing water in a pitcher It cannot be said 
also that ıt arises through a cause, because at that time (1e at the 
tame of creation) there exist no human effort, vibration, umpact and 
the rest (which might have been such a cause) The second alter 
native, too, 18 not tenable, because then the atoms must become 
sentient, 1t being umposmble for non sentaent atoms to be the instigator 
of motion In the building of a palace and the like, the stones and the 
rest do not themselves act in conjunction with other works (connected. 
with the building) 

Or 1, (1£ ıt be said that) the motion which arises m the atoms at 
that time s caused by the unseen principle, (we reply) There is 
negation of motion "in erther way’’ Thus, does the unseen prinoarple 
which causes the motion of the atoms here im the atoms, or in the 
individual soul? ‘The first alternative 1s not tenable, because the 
unseen principle, beng origmmated by the good and evil deeds of the 
individual souls, cannot reside in something non sentient, because 
being non sentient, ıt 1s not posable for the unforeseen prmaple to 
be the cause of motion, because the performance of good and evil 


1 An alternative explanation of the word ‘ UbhayatAd' 
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deeds beg imposmble on the part of atoms, the unseen principle 
must be necesganly admitted to be natural (to them), and ın that case 
there will result the origin of motion at all times The second alter 
native, too, 18 not tenable, because it 1s all the more ımposmble for 
the unseen principle, inhermg in the individual soul, to urge the 
motion of the non sentient (atoms) Thus, there 1s no motion “even 
1n both ways” 

' Or 1 else no motaon 18 possible, whether 15 be due to the individual 
soul, or due to the Lord Thus, does the individual soul give rise to 
the first motion through 1te own destiny (adysta), or through 1ta proxi 
muty, or through 1te attribute of consciousness? Not the first, because 
of the above mentioned fault Not through ite proximity also, 
because the proximity of the individual soul to the atoms being eternal, 
the consequence will be that 1t will ever give rise to the world Nor 
even through consciousness, because of the absence of consciousness 
then And motion does not proceed from the Lord as well Is the 
Lord, according to your view, demgnated in the Veda or established 
by inference and the rest? If ıt be said Demgnated ın the Veda, 
then have faith 1n the procedure mentioned by Scripture thus ‘Every 
thing has that for ıts soul’ (Ohänd 6 8 7, eto ), ‘He became existence 
and that’ (Tax 26), and bemg overwhelmed with the sentiment 
of love for Him, be free from affliction,—what 1s the use of your 
dootnne of atoms? Tf ıt be said Hstablished through mference and 
the resb,—(we reply ) that 16 (viz inference) 1s not even established 
has been proved above 3 


SUTRA 13 


“(Tae VAISRgIKA DOCTRINE IS UNTENABLE) ALSO ON ACCOUNT 

OF THE ADMISSION OF THE RELATION OF INHERENOE, ON ACCOUNT 

OF AN INFINITE REGRESS (ARISING THEREFROM) BECAUSE OF 

SAMENESS ”? 

Vedanta -piarijata-saurabha 

“On account also of the admission of the relation of 1nherence," 
the doctrine of atoms 18 not posable, since just as & binary compound 
18 connected with its own cause by the relation of mherence, bemg 


1 A third alternative explanation of the word ‘ Ubhayathd"” 
í Vide VE 118 
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absolutely different therefrom, eo the relataon of 1nherenooe 1taelf, too, 
w to be connected with the two related objects by another relation 
of inherence, rts absolute difference (from the two related objecta) 
being the same, that, too, by another relation, and so on—thus there 
will be an infimte regress 


Vedünta-kaustubha 


The phrase “on account of the absence of that’ 1s to be supplied 

For this reason also, the origm and the rest of the world 1n the 
successive order of the creation of binary compounds and the rest, 
due to the conjunction of the atoms 1s not possible Whyi “On 
account of the admission of the relation of imherenoe" Among 
separable objects, there 18 a relation of conjunction,! as between & 
Tope and & pot Among inseparable objecta, on the other hand, 
there 18 a relation of inherenoe,* just as a piece of cloth existe m 
the threads by the relation of 1nherenoe, a pot 1n the two pot sherds, 
cowness m & cow and whiteness and the rest ma piece of cloth The 
relation between objects which are causes and effects 1s just this 
relation of inherence, and this relation 18 proclaimed to be one, eternal, 
and all pervading like the ether —on account of the admussion of such 
& relation of 1nherence—this 18 the sense 

If 15 be asked What objection 1s there xf such a relatuon of m 
herence be admuttedi—{the author) replies “On account of an 
infimte regress because of sameness” That 1s, just as a binary 
compound, absolutely different from its inherent cause (viz the 
two mmple atoms), necessarily awaite a relation of mherence (for 
bemg connected with them), so the relation of mherence itaelf, bemg 
absolutely different from the two related objecta, 1s to be connected 
with them by means of another relation of mherence,—“ because of 
the sameness” of absolute difference (1e because there 1s absolute 
difference equally 1n both the cases, also because what 15 rteelf unrelated 
is never observed to be a relation)—that, too, by another relation of 
inherenoe, and that, too, and so on, thus “on account of infinite 
regress’’, the atomic theory defeats rteelf 


1 Samyoga 2 Samavdya 
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SÜTRA 14 


“AND ON ACOOUNT OF THE EXISTHNOH (OF) ZTRENAL (ACTIVITY 
AND INACTIVITY) ALONE ” 


Vedanta -parijaita-saurabha 


If the atoms be active by nature, there beng the existence of 
(eternal) activity, there will result eternal creation, otherwise there 
will result eternal dissolution, and hence there 1s the absence of that 
(viz creation) 

Vedanta-kaustubha 

For this, too, the atomic theory 1s untenable Why? If the 
atoms be admitted to be active by nature, then there bemg eternal 
activity alone, there cannot be dissolution. If, they be admitted 
to be inactive by nature, there being eternal mactivity alone, the 
absence of creation will necessarily result—this 18 the sense 


COMPARISON 
Raminuja, Srikantha and Baladeva 


This 18 sūtra 13 m the commentaries of the first two — Interpre 
tation different, viz “(If the samsvüys be admitted to be eternal, 
the terms related by ib, viz ternary compounds, eto, 1e the world 
too must be) eternal 1ndeed, on account of the existence (1e eternity 
of the samavüya)" 1 


SÜTRA 15 


“AND ON ACCOUNT OF (THE ATOMS) HAVING COLOUR AND SO ON, 

TEH RHYHBSE (VIEW WOULD FOLLOW), BECAUSE OF OBSERVA 

TION ” 

Vedanta -parijata-saurabha 

And on account of the atoms having colour and the rest in accord 
ance with the respective effects, there must be non-eternrty, which 15 
the “reverse” of eternity, (on ther part), mnoe pote and the rest, 
possessed of colour and so on, are observed to be non-eternal Other 
wise, the effecta must be devoid of colour, etc 


18s B 2213 p 86 Part2, SK B 2218 p 175, Parta 7 and 8, GB 
$214,p 107 Chap 2 
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Vedanta-kaustubha 


Since the effects are possessed of colour, etc , the atoms, too, are 
admitted to be possessed of colour and so on ! Thus, amoe the four 
kinds of atoms are possessed of colour and Bo on, ie possessed of 
colour, taste, smell and touch,—non eternity, the “reverse” of eternity, 
resulta, aa pota and the reat, possessed of colour and so on, are found 
to be non eternal If they be not admitted to be possessed of colour 
and the lke, then the fact that the effects are possessed of colour and 
80 on will come to be contradicted, and the mtial proposrtion “Pos 
sessed. of parts and eternal’ too will come to be contradicted For 
this reason too, there 1s the absence of that (viz creation),—this 18 
the meanmg of the particle "and" The sense 1s that an unseen 
object cannot be determined ın accordance with what 1s seen Hence 


the cause of the world 1s to be understood 1n. accordance with Sorp 
ture 


SUTRA 16 


“AND ON ACCOUNT OF FAULT IN BOTH WAYS" 


Vedanta-parijita-saurabha 


Tf the atoms be possessed of more numerous qualities,? then the 
earth, water, fire and air will become sumilar If they be possessed 
of less numerous qualities,’ then, too, all the different kinds of atoms 
bemg connected with one quahty each, the earth and the rest too, 
having qualities corresponding to ther causes, must be connected 
with one quahty each,—this “on account of fault m both ways", 
there 18 indeed the absence of that (viz creation) 


Vedünta-kaustubha 


For th: reason also, the procedure admitted by the atomists 
18 not posable Why? Because whether the atoms be admitted to 
be possessed of more numerous qualities, or to be possessed of less 
numerous qualities, “m both ways”, too, there 1s fault Since the 


1 An effect oan have no qualities which the cause has not 


2 Le every kmd of atoms are possessed of the five qualities of colour and 
the reat 


3 Ie each be posseased of 15a peculiar qualities 


[s0 2 2 10 
ALE 2] VEDANTA KAUSTUBHA 347 


qualities of the effect are due to the quahties of the cause, all the 
qualitaes of the cause, such as colour, taste and the rest, must attach 
to all the effects As a result, there must be smell and taste m fire, 
colour, taste and smell 1n air, and the grossness on the part of the atoms, 
since the earth, which has the most numerous qualities, 1s observed 
to be gross If they be possessed of less numerous qualities, then 
all must have one quality each If this be go, then there must be 
touch in fire, colour and touch in water, colour, touch and taste in 
earth, because, those particular qualities are absent from those 
pertacular atoms Otherwise, there will result everything every 
where 


Tf it be argued that the earth 1s observed to be possessed of 
colour, taste, smell and touch, water to be endowed with the attributes 
of colour, taste and touch , the fire to be possessed of colour and touch, 
and the ar 18 to be possessed of touch Corresponding to these qua 
lies, some atoms are supposed to be possessed of more numerous 
quahties, others less numerous Hence the above objection cannot 
be raised,— 

(We reply ) No, for m that case, too, those that have more 
numerous qualities will be deprived of their atomiaty+ In the case 
in hand, on the other hand, there 1s no fault whatsoever, mnoe the 
world has the omniscient and omnipotent Lord of all as 1ts matenal 
cause 


COMPARISON 
Rümiünuja, Srikantha and Baladeva 


This 18 sutra 16 m the commentaries of the first two 

Interpretation different—viz an eluadation of the previous 
sūtra, viz “Because there 18 fault m both ways”, 1e either if the 
atoma be possessed of colour, eto, or if they be not On the first, 
they cannot be eternal, on the second, their effects cannot be pos 
sessed of colour and the rest? 


i Since increase 1n qualities cannot take place unless there is a smnultaneous 
Increase In ELE 

aft B 2215, pp 8687, Part 2 SK B 2215 p 77, Parte 7 and 8, 
GB 2216,p 107, Chsp 2 
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SÜTRA 17 


“AND BHOAUSH OF NON AOOEPTANGOE, (THERE MUST BH AN) 
ABSOLUTE DISREGARD (FOR THE ATOMIO THHORY) ” 


Vedünta-pürljüta-saurabha 


Because of the rejection of atomiem by the wise, “an absolute 
disregard" for ıt 18 to be shown by those who are demrous of salvation 


Vedünta-kaustubha 


Certam portions,—such as the doctrme of a pre existent cause and 
the rest,—of the doctrme of the causality of pradhina, though rejected 
on the ground of ita opposition to Scripture and reasoning, hea been 
accepted by those who are versed ın the Veda But “because of the 
non acceptance”, ie rejection, by the wise, m toto, of the doctrine 
of the causahty of the atoms, magned by the Vaisesikas, because of 
1ts opposition to reasoning, and because of rta oppomtaon to the Veda, 
“there 1s an absolute dusregard”,—ie the doctrme of the causality 
of atoms 1s to be disregarded by those who wish for the highest 

Hence ıb is established that there s no contradiction of the 


doctrine of the causahty of Brahman by the doctrine of the causality 
of atoms which 18 to be rejected from a distance 


Here ends the section entitled “The great and the long" (2) 


Adhikarana 3 The section entitled “The 
aggregate" (Sütras 18-27) 


SÜTRA 18 


“EVEN If THE AGGREGATH HAVING TWO CAUSES (BE ADMITTED), 
(THEERH IS) THA NON ESTABLISHMENT OF THAT (VIZ OF THA 
AGGREGATES) " 


Vedinta-parijata-saurabha 


The author 1s refuting the view of Sugata 1 
Even if the aggregates of the element and the elemental, the 
mmd and the mental be admitted, still then, on account of the non 


1 Ie of the Buddhists 
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sentience of the objects aggregated, as well as on account of non 
admission of another cause of the aggregation, the aggregates are not 
poasible 

Vedünta-kaustubha 


Kapila, the mamtamer of the doctrme of pre existing effects, 
holds that pradh&na, not having Brahman for rta soul, 18 the cause 
of the world He has been refuted by reason of mamtammeg what 1s 
opposed to the doctrine of the causality of Brahman and the Vedic 
doctrme Kanda, inferior even to him im intelligence and the 
mamtainer of the doctrine of non existing effects, holds the cause of 
the world to be of various kinds}, and hence he has been refuted. by 
reason of mamtammg what 1s opposed to the ‘great’2 Now, the 
doctrme of the Buddhists, mfenor to that even, 15 being refuted, on 
account of ita similarity to that 3 

The doctrme taught by the Buddha bemg interpreted differently, 
four views were propounded by his four classes of disciples These 
followers are called, (1) Vaibhigka, (2) Bautrüntika, (3) Yog&chra, 
and (4) Midhyamika Among these, the first two mamtain the 
realty of external objecta Among them, agam, the first mamtaıns 
that external objects are directly perceivable According to hm, 
external objects, like pote and the rest, are knowable by the evidence 
of direct perception The other maintams that external objects are 
infernble through cognitions Acoording to him, external objecta like 
pots and rest, which are not directly perceived, are inferred through 
cognitions, produced m the forms of pots and so on and directly 
perceived The third mamtama the reality of cognitions alone without 
any substratum He holds that external objects are like dreams 
All of them maintam that the objects admitted by them are momen 
tery The view of the fourth 1s that everything : void He holds 
that the contanuous stream of cognitions, freed from object and 
subject forms, persists from moment to moment of the basis of past 
impressions, hke a lamp ın & place sheltered fom wind But when 
past impressions are destroyed, 16 attams a complete extinction hke 
the lamp itself, this attamment of non-existence 1s salvation The 
others, on the other hand, hold that there 15 no mterruption ın the 


1 Vix the four kmds of atoms 2 Vids Be Bà 2217 
3 The Buddhists too admit the aggregation of atoms like the Vatsenkas 
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contimuous stream of cognitions Among them, the views of the 
Yogicira and the Madhyamika will be refuted later But in thu 
section, the views of the realsts, viz the Vaibh&skas and the 
Sautrüntikna, are bemg refuted together 

Thus, they speak of five groups,! viz colour, cognition, feeling, 
name and impression ? Among these, the colour group consiste 1n the 
four elementa, lıke the earth and the rest, and the elemental mm the 
form of the body, sense organs, and sense objects Among these, the 
earth atoms, possessed of colour, taste, amell and touch, and hard by 
nature, are aggregated into the form of the earth, the water atoms, 
possessed of colour, taste and smell, and viscid by nature, are 
aggregated into the form of water, the fire atoms, possessed of colour 
and touch, and hot by nature, are aggregated mto the form of fire, 
likewise the air atoms, possessed of touch and mobile by nature, are 
aggregated into the form of air, and the four elements, like the earth 
and the rest, are aggregated into the form of body, sense organs and 
Bense-objecta In this way, these four kmds of momentary atoms are 
held to be the cause of the aggregation of the elementa and the 
elemental The colour group, consisting of the elements and the 
elemental and due to the atoms, 1s the external aggregate The 
cognition group consists in & stream of cognitions like the cognition 
of a pot, cognition of a piece of cloth, and so on, based on the internal 
cognition of the ‘I’, and subsistmg unmterruptedly This alone u 
the agent, the enjoyer and the soul, and from ıt alone all ordinary 
practical transactions proceed The feelmg group consista in pleasur 
able or pamful experiences The name group consista 1n the cognition 
of secondary marks, eg (in the cogmtion ) ‘a cow possessed of 
auspiciousness’, the cow is distinguished by the secondary mark of 
&uspiciousness ‘The impression group consists m the mental qualities 
of attachment, aversion, delusion, pride, malice, fear, grief, depression 
and go on These last four kinds of groups are said to be the mmd 
and the mental Among these, the cognition group 1s said to be the 
mind or the soul, others mental , and thus they are internally aggregated 
m such a way as to be the substratum of ordinary practical transactions 
This 1s the internal aggregate, due to the four groups, begmnmg 
with the cognition group The soul and the ether, other than the 


1 Skandha 
3 Ripa, vyfidna vedand, sanyAd and samebira 
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two aggregates, are non existent by nature These two aggregates 
make the course of mundane existence possible, and practical hfe 
bang thus made posable, there 18 no need, 1t 18 thought, of an eternal 
soul 

(Correct condlusion ) With regard to ıt we reply Evenzf there be 
the admission, zn. the above way, of aggregates, 1e of groups having 
two causes, still then “there 18 the non establishment of that'",—ie 
establishment “of that", viz of that which has two causes, too, 18 
mdeed impossible The senses because the spontaneous aggregation 
of non sentient objecta, mutually mdependent, s not posable, and 
also because of their momentarimess, the aggregate of the elements 
and the elemental, as well as the aggregate of the mind and the mental, 
are not possible Further, because of the non admission of a 
permanent enjoyer, of a sentient controller—one who brings about the 
aggregation, of an omniscrent and universal Lord, as well as because 
of the consequence of the world becoming super sensible by reason of 
the super sensibleness of the atoms themselves, the course of mundane 
existence must disappear ‘The sense is that this view 14 faulty, 
smoe it rejects Brahman, taught by the beginnmgless Veda, amoe ıt 
admuita the aggregates of atoms, unseen and unheard, and since a 
cause for the aggregation 18 Impossible 


SÜTRA 19 


"IF IT BE OBJHOTED THAT (ON ACOOUNT OF THE MUTUAL CAUSALITY 
(OF NZNSCIHNOX AND THE REST), (THE AGGREGATION) IS POSSIBLE, 
(WE REPLY) NO, BEOAUSN OF (THEIR) NOT BEING THE CAUSH OF 
AGGREGATION ” 


Vedanta -parijaita-saurabha 


It cannot also be that no account of the mutual causahty of 
neacience, past impressions, cognition, name and form, six supporta 1 
and the reat, the aggregation and the rest, are possible,—for they, too, 
are not the causes of aggregation 


1 Andy samekdra, vyñäna nüma-rüpa, taddygiana, ebo For explanation, 
seo below V K 
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Vedünta-kaustubha 


If ıt be objected. In sprte of the non &dmusmon of a sentient and 
omniscient bemg aa bringing about the aggregation, no harm 1s done, 
&moe our view admits the mutual causality of neacience and the rest 
That which goes towards the effect as 1ts cause 1s "pratyaya', 1e the 
cause, tho state of that, no account of that, all aggregation and the 
rest become possible Thus, nescence and the rest, functionmg 
from all eternity, are admitted to be the causes of the continuous 
stream of cognitions Among these, the word ‘nescience’ 18 denotative 
of error, such as, taking the non permanent as permanent, taking 
what 1s not the way (to salvation) as the way and soon Through it 
past impressions, consisting in attachment and so on to sense objeota 
hke colour and the like, armes It 1s through thus that actavity springs 
forth when occasion armes Activity consists m good and bad deeds, 
m accordance with the declaration by the Buddha “There 18 action, 
there 18 result’ ‘Through this alone cognition amses Thence the 
four (elementa like) the earth and the rest, the cause of the aggregate, 
viz the body, arge, and that very thmg 1s said to be name because 
of bemg the substratum of name From them amses the body , from 
rt the mx supports, vim the five organs of knowledge and the mmd, 
from them touch, from ıt feelmg, viz pleasure, pain and the rest, 
from ıt nescience and the rest once more ‘Thus, the objects revolving 
unceasingly lke water wheels, aggregation is possible therefrom 
Hence, everything 1n our doctrine 18 Indeed. conmstent,— 

(We reply ) “no” 1 “Because of (their) not bemg the 
cause of aggregation,” 1e because nesmence and the rest are not the 
causes of aggregation, for 16 can by no means be said that nescence, 
consisting 1n the error of taking a person at a distance to be a post, 18 
the cause of the aggregaiaon of the already exisiang person — Lakewise, 
attachment and the rest too, caused by 16 (viz nescienoe), are not the 
cause of aggregation 

COMPARISON 


Semkara and Baladeva 


Readmg different, viz “Itaretara pratyayatvüd 1t1 oen notpabüa 
mAÁtranmmiiatv&t" Interpretation different accordmgly viz “If 
16 be sad that because of the mutual causality (of nescence and the 


1 Ths explams the compound “protyayatedt ° 
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rest), (aggregation 1s possible), (we reply ) no, because of (their) bemg 
the causes of the omgm only (of the 1mmediately subsequent effecta, 
and not of aggregation)” 1 

Bbüskara 


Reading sae different, viz ‘“Itaretara pratyaya maryat 
vat aS 


SUTRA 20 


“AND BECAUSE OF TEB OESSATION OF THE PRIOR ON THE 
PRODUCTION OF THE SUBSHQUENT ” 


Vedainta-parijaita-saurabha 


For this reason, too, this doctrine 1s not reasongble,—snce “on 
the production of the subsequent”, there resulta the destruction of the 
pnor, 15 berg momentary 


Vedünta-kaustubha 


If 1b be argued that as the prior 1s the cause of the production of 
the later, so our doctrine is conmstent,—{we reply ) no “Because 
of the cessation of the prior on the production of the subsequent " 

In ordmary life, causalhty 1s observed to belong only to an existent 
lump of clay, the prior, ab the tıme of the production of a pot, the 
subsequent But on your view, on account of the momentarmess of 
all existing objecta, the prior moment 18 destroyed and cannot, there 
fore, be the cause of the subsequent moment Here a momentary 
existence 1s said to be ‘moment’ Now, to begm with, does the pror 
moment of the pot 9 give mse to the subsequent effect which exuta 
at the same time, or as itself unorigmated, or aa ibgelf destroyed ? 
The first alternative 18 not tenable, because that (viz the effect) also 
(will give mise to) another effect exsting at the same tıme, that, 
too, to another and so on, and thus everythmg will last only for & 
moment sunulteneously, and because the conventional distmotion 
between the pmor and the subsequent will come to an end The 


1 9B 2319 p 587 GB 2219, pp 118 114, Chap 2 
3 Bb B 2.219, p 117 


3 Io the prior momentary existence pot 
28 
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second alternatzve, too, 18 not tenable, that bemg imposaible More 
over, to say that (the cause) 1a unorynnated 1s to 1mply nothing but 
its non-existence, and if ib (vis non existence) be a cause, then by 
reason of the absence of obstructions, there may be the ongm of 
everything everywhere ‘The third alternative, too, 1s not tenable 
because the prior bemg destroyed, there will be agam the origm of 
everythmg everywhere It cannot be said that the pror momentary 
existence persists up to the ongm of the subsequent momentary 
existence, for then, 1ts momentarmess will come to be abandoned 


SÜTRA 21 


"(Ir rr BE ADMITTED THAT THE EFFEOT ORIGINATES) WHEN (THE 
OAUSE IS) NOT EXISTENT, (THEN THERE IS) THE CONTRADICTION OF 


TEE INITIAL PROPOSITION, OTHERWISE THERE IS SIMULTANHOUS 
NESS " 


Vedünta-pürljüta-saurabha 


On the admission of the omgin of the effect when the cause 13 non 
existent, there must result the “contradiction of the mztial proposi 
tion”, viz that there 18 the origi of cognitions from four causes, viz 
sense organs, hght, direction of the mind and sense objects On the 
&dmseion of the ongin of the effect when the cause 1s existent, there 
must be the ongm of another momentary existence when the prior 
momentary existence 1s still present, and thus there must be 


"amulianeousness" according to your view, the mamtamers of the 
doctrine of momentarmess! 


Vedinta-kaustubha 


The author condemns the causeless origm of effeota 

If 1t be argued that let there be the production of the subsequent 
(effect) without a cause, and this being so, the above objection cannot 
be raed—then we reply If it be admitted that there 1s the origin of 
the effect even when the cause 1s non existent, then there must be the 
“contradiction of the mutial proposttion” Thus, there must be the 
“contradiction”, 1e abandonment, of your inrtial proposition that 
in the production of cognitions, there are four causes, the mam 
cause, viz the sense organs like the eyes and the rest, the auxihary 
cause, viz light, the immediate cause, viz the direction of the mind, 
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and the supporting cause, viz the sense objecta 1 Moreover, even if 
the causeless origm of effect be admitted, the above mentzoned fault, 
viz the ongin of everything everywhere, remains unavoidable Tf, 
again, to avoid this difficulty, the case be admitted to be “otherwise”, 
1 e 1f 1b be admitted that the effect origmates when the cause 1s existent, 
then there must be “mmultaneousness”,1e there must be mmulta- 
neous existence of the cause and the effect That 1, the above 

mentioned objection remainsinforce ‘Thus, does the prior momentary 
exstence pot come to be the cause of another momentary existence 
pot at the time when ıt (the prior) 1taelf exwta, or does 15 become the 
cause of the subsequent moment,—which 1s bemg generated,—by 
lasting till the time of 1ts production? In exther case, there 1s mmul 

taneousness On the first alternative, all the momentary existences 
will come to be perceived at the same tıme, and the conventional 
distanction between the prior and the subsequent will come to an end 

On the second alternative, their momentarmess will be &bohshed, 
and owimg to the permstenos of two momentary existences, there 
must follow a simultaneous perception of two momentary existences 


im the same place 
COMPARISON 
Baladeva 


The meaning of the phrase “pratifioparodhah”’ different, viz 
contradiction of the mıtıal propomtion (viz that the world ongmates 
from the skandhas) 2 


SUTRA 22 


“(THERE IS) THE NON BSTABLISHMANT OF THE CONSCIOUS AND 
UNCONSCIOUS DESTRUCTION ? ON ACCOUNT OF THE NON INTERRUP 
TION (OF THE STREAM OF OOGNITIONS) ” 


Vedünta-pürijáta-saurabha 


There 18 no posatbility for the causal or causeless destruction, 
because there 15 no posmbihty of an interruption of the contmuous 
series and because there 18 a recogortion of the members of the series 


1 Adhwpaty sahakdrin samanantara Glambana 
2 GB 2221,pp 115 16, Chap 2 

3 Prah-sambhyd and aprati samkhyd 

ú For explanation, seo below V E 
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Vedünta-kaustubha 


Thus, first the (doctrme of) ongun, admitted by the opponents, 
has been disposed of Now the (doctrme of) destruction too, admitted 
by them, 1s being disposed of 

The destruction which is preceded by an act of thought 1s 

‘conscious destruction" , destruction not so preceded 18 “unconscious 
destruction" These two kinds of destruction are admitted by them 
Among these, the destruction of existing objecta,—which 18 caused by 
the blow of a hammer and the rest, which consiste of the termination 
of a series of similar momentary existences, and which 1s percervable 
and gross,—is said to be preceded by an act of thought The destruc 
tion of existent objects,—which 18 not percervable, subtle, causeless 
and. takes place in a series of sumilar momentary existences at every 
moment,—4s said to be non preceded by an aot of thought There 1s 
the “non estebhshment", 16 xmpossbility, of these two lands of 
destruction with regard to the contanuous series and the single members 
of the seres Why? “On account of the non mterruption of the 
series ° First, no causal destruction of the series 18 possible Thus, 
1t beng admitted by you that there 1s the destruction, at every moment 
of exwtmg objects with regard to a prior member of the series, ıb 18 
admitted that ın sprite of bemg destroyed, there 1s the origin from it 
of a subsequent (member) which 1s caused by 16 and 18 non existent 
indeed The sense 1s that in spite of a momentary member of the 
series being destroyed, at that moment, by the blow of a hammer and 
the rest, the origin of a subsequent member 1s possible, no account of 
the absence of impediments, and thereby a subsequent series being 
possible, the causal destruction of the senes 1s not possible In the 
case under discussion, on the other hand, omgmation and destruction 
are said. to be the different states of clay and the rest that are indeed 
existent But, on your view, the interruption of the continuous series 
18 not possible even by the blow of a hundred hammers at all times— 
this 1s the sense 

Moreover, 1f there be the destruction of the last member of the 
series through a cause, then there cannot be properly the destruction 
of others, too, without causes, and hence there must result the percep 
tion of many pots m the place of one pot It cannot be seid also 
that they are subject to a causeless destruction, taking place at every 
moment ın a series of smmilar momentary existences, and as such the 
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above objection cannot be raised,—for then such a destruction bem 
posarble on the part of the last member of the series, a causal destruction 
becomes meaningless It cannot be said also that there 1s the ongm 
of a series of dissimilar momentary existences through (the blow of) a 
hammer and the rest too, and as such the above objection cannot be 
raised,——because when the prior member 1s destroyed by a hammer 
and so on, too, there resulting the ongim of a subsequent one, simular 
to 15, by reason of the absence of contrary circumstances, there 15 no 
possibilty for a series of dissimilar existences, and because of the 
absence of any reason for the omgmation of a series of dissumuilar 
existences 

A causeless destruction of the senes, too, 18 nob possible, for then 
the disappearance of the entire Universe will result 

In the same manner, these two (viz the causeless and causal 
destructions) are not possible with regard to the amngle members of the 
seriea,—for if here the causeless destruction of particular members 
be admitted, then the destruction once more of the momentary 
members by the hammer and. the rest will be xnposmble A causeless 
destruction, too, cannot become the annihilator of existent objecta, 
since single members of the series, like pota and the rest, are recognized 1 


COMPARISON 
Bhiskara 
Reading different, vız “asambhavah” m place of "avicchedat" 2 


SOTRA 23 


* AND ON ACCOUNT OF FAULT IN BOTH WAYS" 


Vedünta-pürijáta-saurabha 


Because the senes has no existence beyond the single members 
of the series, and because single members themselves are momentary, 


[ee eee UR d 


1 Ie there can be no complete destruction of that wluch m, og when 
a vemel of olay 15 amashed to preces, we stil] percor o and recogtuxe the inaterial 
ws clay which contmues to exist 

2 Bh B 2223, p 120 
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ther view, viz that salvation 1s the cessation of nescence, too, 18 
inconastent 


Vedünta-kaustubha 


For this reason also, the Buddhistio view 18 inconmatent Why? 
Because there 1s “fault” ım their view of salvation even “im both 
ways’ Thus, salvation 15 held by them te be the cessation of nescience 
and the rest Is this (a cessation) of the serres or of the single members 
of the series? Not the first, because as the semes has no existence 
beyond the mngle members, ıt (viz the cessation of the series) 1s 
meapable of (bringmg about) salvation Not the second, because the 
angle members are momentary 

Moreover, 18 salvation, consisting 1n the cessation of nescience 
and the rest, due to & cause or not! If tbe first,1e on the view 
Salvation armes from the repeated practice of four fold truths, viz 
the truth that there 15 a cause, the truth that there 18 cessation, the 
truth that there 1s suffering and the truth that there w a path 1 The 
truth that there 1s & cause means the knowledge, 1e aacertamment, 
that everything has anongm The truth that there 18 cessation means 
that everythmg is momentary The truth that there 1s suffering 
means that everything 1s full of suffermg The truth that there 18 a 
path means that everything 1s void, everything 1s soulleas,—on this 
view, the cessation of attachment and the rest being admutted to arise 
from these, the mıtıal propomtion, viz. that there 18 a causeless destruc 
tion, 15 sot amde If the second, the teaching of the means will become 
futile And thus there 1s fault m both the ways 


COMPARISON 
Riminuja 


This 1s sūtra 22 m lus commentary Interpretation different, 
viz "Because there 1s fault m both ways",1e the Buddhistic views 


of ongmation from nothmg and pasung away mto nothing are both 
open to objections 2 


Bhüskera 
This siitra 1s not found m the commentary of Bh&skara 


1 Samudaya mrodha, dubkha märga 
a É B 2222p 93 
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Srikantha 


This 18 siitra 22 1n his commentary too — His interpretation 18 also 
very similar to that of Rümünuje, viz on the Buddhist view, the 
ongmated effect 1: unreal, (umce 1t passes away as soon as 16 arises), 
also the effect arises from non existent cause (amce the cause which 15 
momentary 18 no more, when the effect comes to be) Hence the 
Buddhist ‘view 1s untenable 1 


SS 


SUTRA 24 
“AND IN THE ETHER TOO, ON AOOOUNT OF THE NON DISTINCTION ” 


Vedanta -parijaita-saurabha 


And the imitial proposition enunciated by them was that there 
19 non-existence “in the ether",? and this 1s not reasonable, “on 
account of (1ta) non distinction” from the earth and the rest 


Vedünta-kaustubha 


They maintain that the destruction of existing objecte which 1s 
preceded by an act of thought, the destruction which is not preceded 
by an act of thought, and the ether,—these three are non-entites, 
and as such, non definable, causeless and unreal Among these, the 
two kinds of destruction have been disposed of Incidentally, salva- 
tion, consisting in the cessation of nescience, has been condemned 
Now, the reverend author of the aphorisms, maintammg the demon- 
strated conclumon of Sanpture, w condemning the (doctrine of) the 
non definableness of the ether, the remaiming one 

The muti&l proposition of the non substentiahty of the ether ıs 
not reasonable, “on account of the non distinction” of the ether, 
m point of substantiality, from the earth and the rest,—and just as 
terrestrial ammala move on the earth, and the acquatic animals m 
water, so do the flymg animals in the sky,—and also on account 
of the scriptural declaration of the producibleness of the ether, hke 
other positave entities,—this 13 mdicated by the partacle “and” (m 
the sütra),—mn the passage “From him arse the vital breath, the 


18K B 2223, p 80, Parts 7 and 8 
2 Ie the ether is a non entity 
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mind, and all the sense organs, the ether, the air, the hght, water and 
the earth, the supporter of all” (Mund 213) Thesubstantsality of the 
ether was approved by the Buddha as well, who said out of compassion 
‘As long aa there ıs the existence of the ether, and as long as there 
1s the existence of the world, so long may there be the existenoe of 
me, the destroyer of the suffermgs of the world ’ 


COMPARISON 
4 
Bhüskara 


This ıs sütra 28 in BhHüaskara! Interpretation of the word 
“avisesit”’ different, viz “from the same (soriptural text, vis Tait 
2 1)" 16 18 known that the ether lke the air and the yest, arses from 
the soul 3 


SUTRA 25 
“AND ON AGOOUNT OF BEMEMBRANOE " 


Vedünta-pürljata-saurabha 
And on account of the recognition, viz ‘This 18 that’, this doctrme 
15 untrue 
Vedünta-kaustubha 
For this too the doctmne of momentamness is not reasonable 
Why? “On account of remembrance", 16 on account of the remem- 
brance of an entaty, percarved by one Hence an eternal soul, the 


experiencer, must of necessity be acknowledged, otherwise the cessation 
of all practical activities will result 


SUTRA 26 
“(CHERH GAN BE NO ORIGINATION) FEOM THE NON EXISTENT, 
BECAUSE OF NON OBSERVATION " 
Vedünta-pürl]üita-saurabha 


An entity does not arise from a non entity, “‘on account of non- 
observation” 


1 Written as sutra 2 2 24 in conformity with Samkara s number 
3 Bh B 2228,p 121 
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Vedünta-kaustubha 


It 13 assumed. by the Buddhists that there 1s the omgm of an 
entity from a nop-entity This w not reasonable Why? Because 
the ongin of pote and the rest from non existent clay, eto 18 never 
observed,—on the contrary, their omgm from exstent clay and the 
reat alone 1s observed 

COMPARISON 


Srikantha and Baladeva 


This 1s sūtra 25 ın the commentary of Srtkantha He begins a 
new adhikarana here, ending with the next sūtra, concerned with the 
refutation of the Sautrantaka school of the reahst Buddhists 
According to him, the preceding stitras are concerned with the 
refutation of the Vaibhimka school only But Nimbéarka refutes 
these two schools together 

Baladeva also takes this sūtra as concerned specially with the 
refutation of the Sautrantika school, though he does not begin a new 
adhikarana moe he takes the next sūtra to be referring to both the 
schools equally 

They mterpret the sütra in the same manner, viz (“There 15 no 
origin of things from) the non extent, on account of non perception ” 
That 1s, the Sautr&ntika view that an object 18 inferred from the 
impreasions left on our mind by 1b 1s absurd, for a momentary, and as 
such a non existent, something cannot produce any impressions 1 


SUTRA 27 
“AND THUS (THERE WILL BH) ACCOMPLISHMENT ON THE PART OF 
THE INAOTIVH AS WELL" 
Vedünta-pürijiáta-saurabha 


Otherwise, there may be the “accom b" of ends lıke 
knowledge and the rest on the part of one who has not resorted to 
any means 


18K B 2225,p 92, Parta 7 and 8, GB 2226,p 122, Chap 2 
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Vedünta-kaustubha 


Moreover, just as ıt 18 admitted by you that there is the ongm 
of entaty from non entity, go there will result the "accomplishment" 
of the demred for effects, through the more non existence of implementa, 
even “on the part of the mactive", 1e on the part of those who have 
discarded the implementa leading to their demred ends But there us 
never any attainment of knowledge and the rest by one who 1s Inactive, 
and & perpetual religious student, leadmg a hfe of chastity! and 
unmarried, never gets & son Hence, it xs established that the 
demonstrated conclusion of Scripture 1s not contradicted by the views 
of the Vaibhimkas and the Sautrintikas, based on a mere semblance 
of (and not real) reason 


Here ends the section entitled '' The aggregate "' (3) 


Adhikarana 4 The section entitled “Percep 
tion” (Sutras 28-31) 


SUTRA 28 


“(THERE 18) NO NON EXISTENCH (OF EXTERNAL OBJECTS), ON 
ACOOUNT OF PHEROHPTION " 


Vedünta-páürijáta-saurabha 


There 18 "no non existence” of external objecta as held by the 
Maintainers of the reality of consciousness alone, but they are, 1ndeed, 
existent Why? “Qn account of perception ” 


Vedünta-kaustubha 


Now, the view of the Yog&clra 18 being disposed of 

The Yogüc&ra Buddhist, the mamtamer of the reality of 
consciousness alone, holds that those objecta which are other than 
consciousness are all non existent Thus, to thimk that manifold 
external objects exist 1s an error There are only manifold cognitions 
which are momentary, variegated, perceptible and have defimte forms 
Only cognitions lke ‘blue’, ‘yellow’, which have definite forms, are 
revealed (directly to the mind) It must be admutted certamly even 
by the maintamers of the reality of external objects that the cognitions 
arising from the contact of sense organs with those particular objects 


1 NawjÀika 
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have forms of those objecta respectively If this be so, then all 
practical transactions being possible through those forms alone, what 
18 the use of imagining external objecta? It (viz a cognition) bemg 
self manifesting like a lamp, 1s directly perceived If what s non 
percetved be cognuzed, then there will be non distinction between one's 
own cognitions and the coghitions of others But there is indeed 
a distinction (between them) A man acts or reframs from acting on 
the bass of his own cognitions This has been declared by Viprakhikgu 
as well thus ‘There is no understanding of the meanmg of what 1s 
non perceived ‘The cognitive self, though non divided, 1s yet looked 
upon by men of perverted understanding to be possessed of the 
differences of object percerved, the perceiver and consciousness ’ 
Thus, the object form 1s the object to be known, the percerver form 18 
the act of knowledge, and his consciousness 18 the result, and thus 
these three are imagined m one and the same process of consciousness 
Hence there are no external objecta 

For this reason also (there are no external objecta—viz) On 
account of beg uniformly perceived together, there 1s no difference 
between ‘blue’ and ita cogmtion Whenever there 18 the cognition of 
blue, blue, too, 18 cognized at the very same moment Hence, there 1s 
no difference between these two 

For thus reason, too, (there are no external objects, viz) The 
cognitions 1n our waking state are devoid of (1e do not correspond to) 
external objects, because they are mere cognitions, like the dream 
cognitions and the rest 

If ıt be asked How can there be a vanety of cogmtions m the 
absence of external objecta ? We reply owing to the vanety of the 
past impressions The vanety (of cognitions) 1s explicable by reason 
of the fact that the cognitions and the past rmpresmons stand m the 
Telation of mutual causes and effecta, hike the seed and the shoot 

(Correct conclumon ) On this suggestion, we reply The non 
existence of external objects 1s not possible Why? “On account of 
perception,” 16 because of the direct perception of external objects, 
other than cognitions Although the mdrvidual soul, having the 
stated marks, 1s eternal knowledge by nature and ita attribute of 
knowledge, too, 1 indeed eternal like the ray of the sun, yet mnoe 
1t haa its knowledge veiled by neacience due to the begmningleas miyé,} 


lle prakrh or matter 
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16 orra m cognizing objects in birth after birth, na well as m one birth 
oven And ıt knows once more the sun and the reat, 1nstalled by the 
Highest Self, as well as the objects collected by 1ta father and fore 
fathers, which are all already existent, from the surrounding company 
of people The sense 1s that, henco, theré 18 no non-exstence of the 
objects which are different from knowledge, the sun and the moon, 
fire, mountain, the earth, water, cow, horse and the rest bemg 
established on the ground of direct perception 

The argument,—viz It w to be admitted certamly even by 
the mamteiners of the reality of external objects that cognitions 
arang from the contact of senso organs with those particular objecta 
have the forms of those objects respectavely If this be so, then all 
practical transactions being posaible through those forms alone, what 
18 tho use of imagining external objects 1—48 not tenable, mnoe 1n the 
absence of objecta, the cognztiona of the objects cannot have forme 
similar to them Thus, an external object 1s other than knowledge 
and its knowledge us other than 1t 

The argument—wvi that owing to thar bemg uniformly perceived. 
together, there 1s no difference between blue and 1t& perception,—too, 
is not tenable, for there w an admussion of difference through this 
very &dmumon of a simultaneous perception 1 


SUTRA 29 


" AND ON ACCOUNT OF DISSIMILARITY, (THE WAKING COGNITIONS 
ABE) NOT LIKE DREAMS AND THE BEST ”’ 


Vedünta-pürljáta-saurabha 


The baselessness of the cognitions of the walung state cannot be 
established on the analogy of the dream cognitions and the regt, on 
account of there bemg no paralleham between the two cases, as well 
as on account of dream consciousness too, having & basis 


1 That is to say that A and B are perceived together 18 to gay that thorc 
ig a difference between them Otherwise there is no nenze ım saying that A and 
B are porcerved together 
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Vedünta-kaustubha 


To the argument, viz The cognitions 1n the waking state do not 
correspond to external objects, because they are mere cognitions, 
like the dream cognitions and the rest, we reply 

Tt cannot be said that the cognitions m the waking state are 
without a bags “lke dreams and the rest”, 16 lke the dream 
cognitions and the illusory cognitions Why? “On account of 
disamuilanity,”1e because there 18 disgmilamty between the cognitions 
m the waking state and the dream cognitions, as the former are due 
to attentive sense organs, while the latter to attentive sense-organs, 
also beoause—as indicated by the particle “and” (m the stitra)— 
even the dream cognitions have bases 


SUTRA 30 


“THR EXISTHNGH (OF PAST IMPRESSIONS) NOT (POSSIBLE), ON 
ACCOUNT OF NON PEBOHPTION " 


Vedünta-pürijáta-saurabha 


Moreover, the “exstence” of past impressions ıs admitted by 
you m order that there may be variety in knowledge, this 1 not 
posmble, mnoe according io your view, external objecta are not 
perceived 


Vedanta -kauetubha 


Moreover, if knowledge be without a basis, then ita varieties, 
such as the knowledge of a pot, the knowledge of blue, the knowledge 
of yellow and so on, are not possible Ifrt be aaid that past umpressions 
are the cause of the variety of knowledge,—(we reply) "the existence” 
of past impressions 1s not possible on your view Why? “On account 
of non-perception”’,16 because of the non perception of the cause of 
past umpressions, or, because no such cause 18 possible on your view 
The direct perception of external objects 1s the cause of past 
Tmpreasions, and that 1s not possible in your case, owing to your 
non admission of external objecta 
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COMPARISON 
Rümünuja and Srikantha 


This 1s sitra 29 ın their commentanes Interpretation slightly 
different, viz “The exstence (of cogmtion devoid of corresponding 
thmgs) 13 not (possible), because of non perception" I 


ne 


SUTRA 31 
* Ow ACCOUNT OF MOMENTASBINHSS ” 


Vedanta-párijüta-saurabha 


There 18 no existence of past impressions, “on account of the 
momentariness’’ of their substratum. on your view 


Vedanta-kaustubha 


For this reason, too, tho existence of past impressions i8 noi 
possible Why? “On account of the momentarmess” of their sub 
stratum, the receptacle consciousness,* viz the ‘I’, as well as of the 
single members of the uninterrupted series Hence, the vanety of 
knowledge 1s due to the variety of objeota Therefore, 1t 18 establshed 
that the settled conclusion of Sompture is not contradicted by the 
Yogticiva view which 1s but a childish prattle 


Here ends the rection entitled “Perception” (4) 


COMPARISON 
Samkara and Baladeva 
They add a "oa" at the end 3 


1 Šal B 23239, p 102, Part 2, SK B 2239, pp 97 08 Parts 7 and B 
The VifAdna skandha conmsta of vyfdnas or cognitions 
Pii rv diaya-jfina and pravrth-vyfdna The former conmste of cogni 
tions which refer to the ‘I tbe ego while the latter those that refer to the so 
called external objects 
3 ÉB 2281 p 557, GB 3331 
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RAmápuja, Bhüskara and Srikantha 
This sutra 18 not found 1n their commentaries 


Adhikarana Öö The section entitled “Incon- 
sistency in every way" (Sūtra 32) 


SÜTRA 32 


“AND BECAUSE OF THE INOONSISTHNCOY (OF THE DOOTRINH OF A 
UNIVERSAL VOID) IN EVERY WAY ” 


Vedünta-pürijáta-saurabha 


The doctrine of void, too, 18 erroneous, because 16 1s 1noonmstent 
"m every way”, being opposed to the evidence of direct perception. 
and the reat 

Vedünta-kaustubha 


Now the doctrme of universal void, as held by the Midhyamikas, 
1s bemg disposed of 

(The view 18 as follows ) All the objects mentioned m the sacred 
works composed by the omnwawent one (viz the Buddha), are amply 
for the sake of surting the intellectual capacities of his diserples, but 
are not really existent, owing to the rmpossibility of the omgm and 
destruction (of things) The ongm of entity from non entity 1s 
mappropnate (And if an entity arwes from another entity, tho 
question 18 ) Is the entiby which arises from another entzty diusamular 
to the latter or mmuilar? If the first, then there will be the ongu of 
everything everywhere If the second, then frurtleamess would result 
hke the grinding of what has already been ground! Owning to such 
mexplicahihty of origin, destruction, too, 18 mexphcable Hence, the 
doctzme of void 1s to be accepted Thus, salvation conste m attammge 
a state of void, —suoch 18 the view of the Buddha And this 18 perfectly 
reasonable, smoe void is not proved by anything else, (but w self- 
proved) The conventional distinctions of peroerver and the object 
perceived and Bo on. are mere errors 


1 Te on the first alternative a gold ring may anse from clay, on the second, 
there 18 no sense m produamg something already existent, gold (rmg) from gold. 
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With regard to 1t we reply The doctrine of universal void does 
not stand to resson Why!  Becauseifthe mamtamer of the doctrme 
of universal void be unreal, then there will result the reality of all, if 
real, then there will result the abandonment of the initial proposition 
" And on account of the moonsistency, 1n every way,” of the doctrme 
of universal void, the view that everything 1s void 18 unreasonable,— 
because the entire world 18 perceived to be true both by the disputant 
and the respondent, because there 1s no proof of void, and because 1t 
18 m conflict with the Buddha’s doctrine, establishing the exstence of 
momentary objects Tho sense 18 that the view of the Midhyamikas 
who maintam that everythmg 18 void, who are unacquainted with the 
process of origination and destruction, and who are just like an owl 
not perceiving the sun by reason of defectrve eyesight, ıs erroneous 
in every way Ibs estabhshed, thus, that there 18 not even an odour 
of contradiction 1n the view of Sormpture 


Here ends the section entitled “ Inconsistency m every way” (5) 


COMPARISON 

Samkara 
Interpretation different He takes ıt as a refutation of the 
Buddhib doctrine m general, not particularly of the doctrine of 
universal void He points out at the end of sūtra 31 that the third 
school of Buddhism, viz the doctrine of universal void, 18 set amde 
by all evidence, and as such requires no special and separate 

refutation 1 
Bhüskara 


This sūtra too 18 not found in hus commentary He points out at 
the end of sūtra 20 (sūtra 30 according to Nimbürka) that the doctrme 
of universal void 18 refuted through the refutation of the doctrme of 
the sole reality of cognitions 3 


1 Vide ŠB 2231 p 558 


4 Bh. B 2229 (written ag 2 2 30 m conformity with GSümkara's number) 
p 125 
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Adhıkaraņa 6 The section entitled “Impossible 
ın one” (Sfiitras 33-30) 


SUTRA 33 


“ (THB JAINA DOOTBINE IS) NOT (TENABLE), ON ACOOUNT OF THE 
IMPOSSIBILITY (OF CONTRADICTORY ATTRIBUTES) IN ONE (AND 
THE SAME THONG) " 


Vedinta-p4rijata-saurabha 


The Jamas ascribe contradictory attributes like exstence and 
non-existence and so on to allthmgs This does not stand to reason, 
because the co existence of contradictory attributes, lke existence and 
non-existence and the rest, 13 umpossible, like that of shadow and 
light 

Vedünta-kaustubha 

The view of the Buddhists, who leave the hem of tharr lower 
garment loose and untucked, has been disposed of Now the view of 
the Jamas, the naked, are being disposed of 

They hold that the universe comprises souls and non souls, and 
w without a Lord They mamtam also that atoms are the causes 
of the world They ımagıne couples of contradictory atimbutes, like 
existence and non existence, m all the categories Thus, according to 
them, there are seven categories, summing up all serptural teachings, 
viz soul, non soul, mflux (of foreign matter into the soul), (rts) 
stoppage, freedom from decay, bondage and release 1 

Among these, the souls are sentient, and endowed with the 
attributes of knowledge, perception, happiness and strength Thus, 
knowledge means the apprehension of the real nature of objects through 
the nght discrimination between the soul and the non soul — Perception 
means cognizing objects, bemg free from attachment and detachment 
The souls in bondage have worldly happiness, while the freed souls 
have the happmess which mheres m themselves Likewise strength 
means proper endurance These souls are possessed of parta, and are 
of the mze of the body Among them, some are souls m bondage, 
some are freed souls, some are ever perfect The freed souls are 
omniscient and possessed. of unsurpassed. happiness 


1 Jiwa, ajiva, Gérava, sanwara "wvrjara, bandha and mokga 
24 
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The non soul is the group of objecta to be enjoyed by the souls 
It w divided mto ment, demerit, matter, time and space! Thus, 
merit 1s a special kind of substance, mfermble from proper actions 
Demertt is the cause of the existenoe of the non freed Matter 1s a 
substance possessed of colour, smell, taste and touch It x of two 
lands, viz atoms, and ther aggregates The atoms are the causes 
of the earth and the rest, and they are not of four kinds, as held by 
the logicians, but are identical ın nature ‘The distmotions of the 
earth and the rest are due to the modifications of these atoms The 
four fold elements begmning with the earth, as well as the body, 
the worlds and Bo on, are their aggregates Time, on the other hand, 
18 a special kind of substance which 18 the cause of the conventional 
distmnotuons of long, quick and fast and so on, and 18 atomic m form 
Space is the absence of covermg It 18 of two kinds, vis worldly- 
space which 1s mundane, and non worldly space,3 which 1s the abode of 
the freed souls 

Influx means the actavity of the sense organs which causes a person 
to know è sense objects Or else, influx means karma which comphes 
to,41e follows after, pervadmg the agent (1e pertains to him) 

Stoppage means that which stops 5 the activitaes of the sense 
organs, 1e the stoppage of the sense organs, consisting m & deep 
meditation 

Freedom from decay means that which destroys 9 the prior- 
accumulated sms, ie austerities known from the teaching of the 
Arhatas, consisting m not bathmg, not spealung, squatting on the 
thighs with the lower legs crossed over each other,’ eatzng what 1s sprt 
out from the mouth, mounting on heated stone, plucking out the 
hairs on the head and so on 

Bondage means karma, and 1s of eight kinds Among these, 
there are four destructive karmas,5—vis relatmng to the obscuration of 
knowledge, relatang to the mental blmdness of perception, relating to 
delusion, and relating to what hmders °—which obstruct the attributes 
of the souls, viz knowledge, perception, happmess and strength 


1 Dharma, adharma, pudgala, kdla snd dkdéa 


3 Lokdbiéa and alokdbisa a Afrdvayan six ddraca 
4 Afravais th irava 5 Samernots si samwara 
5 Nwjarayaté itt Nirjara * Virdsona 

8 Ghäh karma 


® Jfldndearaplya, daréondvarantya, mohantya and antariya 
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And, there are four non destructave karmas,1—vyiz relating to the 
knowable, relating to the name, relating to family descent and relating 
to life,2—-which are the causes of the body, ita sense of egoity, regard 
and disregard for the happimess and the rest due thereto 

On the cessation of bondage, there 18 salvation, or the manifestation 
of the natural and real nature of the soul through the grace of the ever- 
perfect Arhatas 

They have also a set of different categories, consisimg in five 
ontological categories,? viz the category of the soul, the category of 
matter, the category of mert, the category of demertt and the category 
of space“ The term ontological category (astukiiya) 1s denotative of 
conventional objects occupymg many places (The compound 
‘ ;tvEatak&ya’ 1s to be explamed as) a Karma dhüraya thus The soul 
1s the category, and so on m all other cases too To all these, they 
apply the system of seven paralogisms,® viz May be it 18, may be 16 
18 not, may be 1t 18 not predicable, may be 1t 18 and 1s not, may be rt 18 
and 1s not predicable, may be 16 18 not and 18 not predicable, may be 
Ib 18, 16 18 not, and 1s not predicable " (The compound ‘Sapta bhangi 
naya’ 18 to be explamed thus ) The aggregate of the seven dialectacal 
formule 1s ‘sapta bhangi,’ rts reasonmg’ (sapta-bhangi naya) The 
word ‘may’ (sy&t) 18 an mdeclmable represented by a verbal endmg, 
and should be understood to have the meaning of ‘littleness’ Thus, 
1b 1s to be construed as—It exista partly and does not exst partly, 
andsoon The sense ıs this The whole mass of object, consisting of 
substances and modifications 91a variable The form of the substance 
bemg one, permanent and conceivable as existent, emstence, oneness, 
permanence and. the rest are justifiable ın reference tort The modifica 
tions are the particular states of the substance, having the forms 
of pots, pieces of cloth and the rest And they being many, 


1 Aghdh-barma. 

2 Vodoniya, ndmika, goirska, äyugka 3 Asibóya 

* Jivdsikdya, pudgaldenkdya, adharmdshkdya, dkädäsiskäya. 

s Jivas odscu ashkdyaod oa * Sapta bhatgi-naya 


! Sydd ash, syin ndsts, sydd avyakiavya, sydd asi oa (sis ca em 
cdvyakiavyad ca, sydn nds cdvyakiavyad oa sydd ash oa nash 

! Here the ending '1' is m accordance with Pin 2417, SD K 821, as 
modified by the Vdritika-ailira of Jdiydyana 1556, ‘““Akdrdniottarapado deiguh 
siriyam wfal" Vide B.M, p 6548, vol 1 

* Dravya and paryydya 
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non permanent and conceivable as non existent, non existence, non 
permanence and the rest are justifiable mn reference to them 

With regard to ib we reply This cannot be said Why? 
Because the sevenfold reasonmg, lke partly existent, partly 
non-existent and the rest, 13 not possible “im one object” The 
&Emulianeous oo existence of darkness and light 1s never seen or 
heard In the same manner, couples of contradictory attributes like 
existence and non-existence and so on are indeed impossible m 
the same place 

If ıt be objected Your own view, too, admits couples of 
contradictory attributes in one and the same substratum, e g in the 
text “All this, venly, i: Brahman” (Chind 3141), Unity 1s 
established, while ın the texta “The Lord of matter and soul, the 
Controller of the gunas” (Svet 616), "Two birds” (Mund 311, 
Svet 4 6), plurality 1s establshed,—(we reply ) No, because this view 
18 nob based on reasoning,! mnce the real view can be determined, as 
mutually non contradictory, through Sempture alone Thus, ıt bemg 
impossible for the entire universe, consisting of the sentient and the 
non-senizent, to be non different from Brahman by nature, 15 18 non 
different from Him only as having its existence and activity under 
His control (and not by nature), aa indicated by the phrase 'emanatang 
from Him’ and so onf But there 18 indeed a difference of nature 
between the categories, viz the sentient, the non sentient and Brahman, 
because the texta designating duality, too, are no less authoritative,— 
just as leaves, flowers and the rest are different by nature from the 
tree and are non different from ıt on account of having no separate 
existence, and just as in spite of the difference of the sense organs 
from the vital breath by nature, their non-differenoe from 1t, as bemg 
under its control, 1: not mcompatable In the same manner, the 
difference and non difference between the Universe and Brahman are 
natural and established m Scmpture and Smyt What contradiction 
is there? In the very same manner, the complementary passage 
confirms the relation of difference non difference between the Universe 
and Brahman The phrase ‘emanating from Him’ (tajjitén) 1s 
denotetive of the reason, (meaning) because ıt emanates from that 


1 Bo that ıt might be controverted by reason 


a The text i “All this, verily, i8 Brahman, emanatmg from Him, dis 
appearing mto Him and breathmg m. Him ' (Chind 3 14 1) 
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Supreme Cause (tajja), disappears in Him (talla) and breathes, ie 
acts in Him (tadana) The elmon of the parte is m accordance with 
Vedic use 

Moreover, a aingle cause of the world bemg established by correct 
evidence, the causality of a plurality of atoms does not stand to 
reason, because that would involve unnecessary cumbrousness and 
also because causality 1s impossible on their parts, owing to their 
non sentience 

Further, the one reality, knowable from the Veda, bemg the 
giver of salvation, 1b 18 difficult for salvatzon to result from the grace 
of the perfect souls,1 that bemg impossible Does the grace of the 
perfect souls depend on meditation or not? Ifthe first, then, salvation 
cannot arise through the meditation on one perfect soul among many 
perfect souls of the same nature, for there will be the fault of du- 
regarding many other equally perfect souls If there be meditation 
on all, that would involve unnecessary complication If 16 be sad 
that there 18 one great (soul higher than the others), then you fall in 
with a theistic view On the second alternative, the consequence 
would be & universal release Moreover, there being no evidence of 
direct perception and the rest for the existence of perfect souls, 16 1 
mmpossible that salvation can result from their grace 


SUTRA 34 
" AND THUS (IF) THE SOUL (BE OF THE SIZE OF THE BODY) THERE IS 
NON ENTIRETY ” 
Vedainta-parijita-saurabha 
“Thus”, there must be mcompleteness on the part of the soul, 
assumed to be of the size of the body, when 16 attams a large body 
Vedünta-kaustubha 


Just as their view 18 open to the objection that contradictory 
attnbutes are impossible on the part of one and the same substratum, 
so their view that the soul 18 of the size of the body, too, 18 open to 


1 Siddhas or sem divme beings, supposed to be of great purity and holiness 
and characterized by the eight supernatural attributes 
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serious objections What objection? Lasten! When the soul, which 
1& of the mze of the body, having left the body of an ant, attains the 
body of an elephant through the influence of ı1ts karmas, then 
must be “non entarety” on ita part, 1e ıt would not be able to fill 
up the whole of the elephant’s body And when the soul comes out 
of the body of the elephant, and enters nto a small body, 1t would fail 
to be amall like 16 


SUTRA 35 


“Norm ALSO IS THERE NON CONTRADICTION ON ACCOUNT OF 
MODIFICATION, ON ACCOUNT OF CHANGE AND THE REST ” 


Vedanta -parijita-saurabha 


It cannot be said also that the soul 18 possessed of parte which are 
subject to morease and decrease and hence there 1s no contradiction, 
—for then there will result the faults of change and the rest (on the 


part of the soul) 
Vedünta-kaustubha 


If ıt be said The soul, &coording to us, ıs possessed of parts 
There 1s an imorement of ra parts ın the body of an elephant, and 
decrement m a small body Thus “on account of modification", 
there 1s no contradiction”,—{we reply ) This cannot be said Why? 
“On account of change and the rest,” 1e because there will then 
result faults hike change and the rest If the soul be possessed of parte, 
on your view, then 1t must be mutable like the body and the rest and 
also non eternal,—such and other faults would arise 


SOTRA 36 


“AND ON ACCOUNT OF THE PHRMANENOY OF THE TWO (PRECEDING 
SIZES OF THE SOUL) OWING TO THE FINAL (SIZE), THERE IS NON 
DISTINCTION (OF THE SIZE) " 


Vedünta-pürljüta-saurabha 


If xt be said, Weadmut that the “final” sıze of the soul 1s constant, 
and hence the mitaal and the intervening mzes too must be 80,—(we 
reply ) then, there must be “non distinction" everywhere, (and 
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hence) the doctrine (that the soul is of the) mze of the body 15 set 


amde 
Vedánta-kaustubha 


The size as well as the real nature (which the soul attams) durmg 
ita state of salvation, after the destruction of the final body, are 
eternal At that time there 18 no assumption of & subtle or gross 
body (by the soul), so there 1s no contraction or expanmion of1t Thus, 
“on account of the permanency of the final" size, aa well as of the real 
nature (of the soul), the permanency of both the mitzal and mtervening 
(mzea) too 18 meant by the Arhatas, and hence there must be “non 
distinction” everywhere,—this 18 the sense In short, the soul must 
have & permanent and constant size m a gross body as well as im a 
subtle body, ın 1ts state of bondage as well as m rte state of release, 
and the doctrine that 16 18 of the mze of the body must be but a childish 
prattle Hence, ıt 18 established that our conclusion 1s not contradicted 
by the view of the naked (1e the Jamas), based on error 


Here ends the section entitled “Imposmble m one” (6) 


COMPARISON 
Baladeva 


Interpretation, different, viz “On account of the non-distmotion 
of the final state, (viz salvation) (from the mundane state), both 
bemg permanent" That 19, on the Jama view, there 18 no difference 
between the state of release and the mundane state, because the 
former 18, ccording to them, a constant progress upward, or remammg 
m the alokikéda Now, motion, whether in the world or upward 1 
always mundane, and no one can possibly feel any pleasure m the 
state of constant motion, or n standing still in & place without any 
support Hence there 1s no difference between release and bondage 
on this view 1 


1 G.B 2236, pp 145 146, Chap 2 
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AÁdhikarana7 Theseotionentitled "Paáupati" 
(Bütras 87-41) 


SÜTRA 37 


“(THE DOCTRINE) OF THN LORD (IS UNTENABLE), ON ACCOUNT OF 
INCONSISTENOY " 


Vedünta-pürijüta-saurabha 


The Püéupate doctrine 15 to be rejected, because ıb 18 opposed to 
the Veda, which establishes a non distinct efficient and material cause, 
and because 1t 1nit28tea a false faith 


Vedünta-kaustubha 


Now, the Päśapata doctrine 1s being disposed of 

The mamtamers of doctrines opposed to the Veda have been 
refuted above The M&hefvaras, too, are such They are of four 
kmds, viz KSpBlas, Kalimukhas, Püéupatas and Saivas ‘The 
bass of ther doctrmes is the treatise composed by Paéupaü 
The ‘Paficidhy&yi’ } 1s celebrated to be composed by the great Lord 
Pasupati Himself Five categories are mentioned there, viz cause, 
effect, concentrated meditation, myunction, and end of suffermg 3 
The cause 1$ pradhina and the Lord. Among them, pradhüns 18 
supposed to be the material cause, the Lord the efficient cause The 
effect 18 mabat and the reat Concentrated meditation 1s stated in 
the passage, “Through the meditation on the Om kāra once, one 
should hold (one’s self)" Injunction consists m secret rituals like 
three ablutions and the rest The end of suffermg 18 salvation 

Among these, the Püéupates and the Kāpālas hold that dunng 
xta state of bondage, the soul becomes (non-sentaent) hke a stone 
And the Šarvas hold that the freed soul 1s consciousness They have 
minor treatises of ther own, demgnatmg ther mutual differences 

These M&heSvaras, with their intelhgenoe deluded by the Miya 
of the Lord, mamtam and practise, just as they hke—as the means 
to the highest end—what 1s "opposed." to the Veda and not practised 
by the wise As the KAp&las say “He who knows the mx mudris, 
he who ıs versed ın the supreme mudr&, he attams nirvina by 


1 Or having five chapters 
» Kdrana, Kdryya Yoga, Vidn Duhkhdnta 


[sc 2 2 37 
ADH 7] VEDANTA KAUSTUBHA 877 


meditating on hunself as ın the posture of bhagisana The necklace, 
the gold ornament, the ear rmg, head jewel, ashes, and the holy thread 
are said to be the sux mudrüs He whose body 18 marked with (mudréa) 
18 not re born on earth” and soon Llakewise, the Kalamukhas hold 
'"Ugmg a skull (as the drinking vessel), begmearrng one's self with the 
ashes of a dead body, eating the flesh of such a body, carrying a heavy 
Black, settung up & liquor jar, worshippmg the gods placed on 1b, and 
the rest, are means to obtaming all demred results ın this world, as 
well as ın the next” In the treatise of the Sarvas, too, 1t 15 said 
“A bracelet made of the Rudrikga beads on the arm, matted hair on 
the head, a skull, beamearing one’s self with ashes”, and so on 

Moreover, 1t 18 clearly demonstrated m the Mah&bh&rata in the 
story of the M&tanga, distressed by the sharp words of a ghe asa! 
and so on, that 16 18 very difficult for a man of another caste to obtam 
Brühmana hood even by means of penance accumulated through 
thousands of years But they hold that ıt 1s easly obtamable by a 
man of a different caste thus “By merely entermg m the mitiatory 
ceremony, one becomes a Brühmana at once By understanding the 
Kápüls mte, a man becomes an ascetic” 

(Correct conclusion ) With regard to this, we reply “Of the 
Lord" and so on The term ‘no’ s to be supplied “Of the 


1 The story of Mäiañga and the she ass 1s aa follows Once Müiatga who 
was endowed with all qualities and equal to a Brahmana by all means while 
traveling on a gwifb chariot drawn by a young ass and rts mother meraleasly 
pierced the young aes mm the nose agam and again Thereupon rts mother, bemg 
much grieved, said to bum that such an act certainly behoved & person who was 
born of a Brdimana mother and a Oanddla father, but had he been the son of a 
Brakenaga father bis act would have been otherwise Much aggrieved at this 


mmedately and engaged himeelf in a severe penance Therefore Indra bemg 
pleased personally appeared before hım to offer hun a boon Mdtanga asked 
for Brdimana hood, which however Indra declined to grant by reason of the 
fast that he was the son of e Canddia In spite of Indra's straight denial, 
Mütafga went on performmg sustereties for & hundred years, standmg on one 
leg only Very much pleased, Indra appeared once again only to go back after 
saying that 1b waa mmpossible for a Cangdia to acquire Brdhmaga bood and that 
Mäimiga vas most unwise to undergo penance for ib This time Afüfaüga wens 
on performing penance for & thousand years in the same way Disappointed 
once more, he performed the severest penance by standing on one finger only 
But in sprte of this he was never able to attain his heart's demre, simply because 
he was a Canddla by birth Vide Ma&hA 18 1870 f£, pp 85 ff, vol é 
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Lord," 1e the view of Pa$upati 1$ not justifiable Why? “On 
account of moonmstenoy," 1e because of the moonsistency in their 
view by reason of establiahmg two causes 1 in direct contradiction to 
the sorptural texte like “He thought ‘May I be many’” (Chand 
623), ‘He became exstent and that’ (Tat 26), ‘All this has 
that for ita soul’ (Chand 687, etc) Moreover, since the practices 
hke meditation preceded by the pranava, besmearıng one’s self with 
the ashes of & corpse and so on, are mutually contradictory, their 
view 18 indeed mconmstent 


COMPARISON 
Samkara and Bhiiekara 


This ıs sütra 34 in Bhüakara's Commentary They do not take 
this adhikarapa aa a refutation of the Padupata doctrine only, but of 
the S&mkhya yoga as well, ın fact of all the doctrines generally, which 
maintam the Lord to be the efficient cause only and not the material 
cause of the world 3 

Srikantha 

He takes this adhikarana to be concerned. with the refutation of 
the doctrme of the Ekadeéf 'TSntrikas only or of those Šarvas according 
to whom the Lord 1s the efficient cause only, while M&y& 15 the material 
cause, dakti the instrument 3 


SUTRA 38 


“AWD ON ACCOUNT OF THE IMPOSSIBILITY OF BELATION ” 


Vedinta-piarijata-saurabha 


“And on account of the rmposgbility of relation” between 
Pasupati, the instigator who 1s without a body, and pradhüna and the 
rest, to be instigated, Pasupat 18 not the cause of the world 


1 Ie two causes of the world material and efficient, different from each 
other 
2 B 2237 p 566, Bh B 2234 (written as 2 237 m conformrty with 
's number), p 127 
s ÉE. B 28 37 
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Vedanta-kaustubha 


For this reason, too, the doctrme of Padéupata 18 not justifiable 
Why? A relation between Pasupati, the efficient cause, the mstagator 
and pradháng and the rest, to be mstigated, must be admutted,— 
and this 18 Ympossible Thus, the M&hesvaras are to be asked the 
following Do you, mrs, follow Scripture or follow what 1s observed f 
If the first, then the stated conolumon, bemg opposed to Soripture, 
must be rejected If the second, then ıt 18 observed that there 18 a 
relation between potters and the rest only who are possessed of bodies, 
and clay and so on Hence no relataon can be established between 
Paéupati who 18 without a body and pradhiina and the rest, by you, 
following what 1s observed Hence 16 beng not posmble for a bodiless 
bemg to have any relation with pradhüna and the rest, to be ther 
mstugator and so on, he 18 not the osuse of the world 


COMPARISON 


Ramünuja, Bhüskara and Srikantha 
This sūtra 18 not found in thar commentaries 


SUTRA 39 


“AND ON ACOOUNT OF TAE IMPOSSIBILITY OF A SUBSTRATUM 
(13 A BODY) (ON TEB PART OF THX LORD) " 


Vedünta-pArljáta-saurabha 


“On account of the 1mpoambility?" of an eternal body— soe it 18 
opposed to what 1s observed,—as well as of a non eternal one—smoe 
1t arses later—Paéupati 18 not the cause of the world 


Vedünta-kaustubha 


If 1t be argued Let him then have a body, and hence the above 
objection cannot be raised—(the author) rephes — 

“The substratum” of all practical transactions 1s the body— 
on account of the mmposmbihty of that, their view 1s not justifiable 
Thus, the body of Paéupata cannot be eternal, because that 18 opposed. 
to what is observed Otherwise the bodies of potters and the rest, 
too, must become eternal Agam, his body cannot be non eternal, 
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because a non-eternal body 1s not possible on the part of the cause of 
the world, because all the non-eternal objects arie later as effecta, 
and because Pasupata, the cause, 18 prior to everything 1 


COMPARISON 
Samkara 


Interpretation different, viz “Because rulership (of pradhāna) 
and the rest 1s impossible (on the part of the Lord)" Thatis, pradhina 
which 18 non perceived and devoid of colour and the rest, cannot be 
ruled by the Lord, since ıt 18 found that clay and the rest alone, which 
are possessed of colour and so on, are ruled by potters, etc * 


Rámünuja, Bhiskara, Srikagtha and Baladeva 
Interpretation different, viz ‘Because rulership (of predhüna) 
18 not possible (on the part of the Lord)” That is, Pasupatı, who 1s 
bodiless cannot be the ruler of the pradhina, for only embodied. bemgs 
like potters and the rest can be rulers ? 


SUTRA 40 


“IF ITBH ARGUED ASIN THE OASE OF SENSE ORGANS, (WA REPLY ) 
NO, ON ACCOUNT OF ENJOYMENT AND THH BEST” 


Vedünta-parlijüta-suurabha 


It 18 not possible to suppose that the Lord has sense organs and 
body hke the individual soul, for there will result enjoyment and the 
rest (on the part of the Lord) 


Vedainta-kaustubha 


If ıt be argued Just as the bodiless individual soul, existang from 
all eternity, has & relation with subsequent sense organs and body, 
due to preceding sense organs and body, so like 15, Pasupati may have a 


1 Ie non eternal objects anse after creation Hence Pasupati who 18 
present before creation cannot possess & non-eternal body 

s ÉB 3239,p 570 Seep 656 under Stmkara 

88 B 2236, p 113, Part 1,Bh B 2285 (written as 2 2 88), pp 127 128, 
Gk B 2236 p 107, Paris 7 and 8 G.B 22389 
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relation with a body, and no objection can be ramwed here,—(we 
reply )no “On account of enjoyment and the rest” The sense 1s 
this If hke the mdrvidual soul, the Lord, too, has such a relation with 
a body, then all the faults lke experiencing pleasure and pain, and 


thereby bemg the agent of good or bad actions and the resi must 
pertain to Him also 


COMPARISON 
Samkara and others 


Interpretation different, viz “If it be argued As im the case of 
sense organs, (we reply ) no, on account of enjoyment and the rest” 
That 18, 1f 1t be argued that the Lord rules over pradhfina m the same 
way as the individual soul rules over its sense organs,—we point out 
In that case the Lord Himself must undergo pleasure and pam 1 

At the end of this siitra, Samkara gives an alternative explanation 
of this and the immediately preceding sitras and this explanation 
talles with that of Nimblrka 


SUTRA 41 


“(THERE WILL BESULT ON THIS VIEW) FINITUDE OR NON 
OMNISOLENOE ” 


Vedàanta-párijüta- saurabha 


If there be a connection between Him and the unseen prinaple,? 


conmsting m merit and the rest, then there must be “finttude” and 
*'non-omniscienoe " (on His part) 


Vedünta-kaustubha 


It cannot be said also What objection can there be 1f enjoyment 
and the rest result on the part of the Lord? What can a snow flake 
do when fallen on the sun ?—for ıb 18 unreasonable On account of 
performing good and bad deeds, due to nescience and the cause of 
transmigratory emsatence, and of undergomg thar consequences, 
there must of course result *"finitude", 1e hability to bemg created, 


18B 2240, p 570, $2 B 2287, p 118, Part 3, Bh. B 3280 
(written aa 2239) p 128, Šk B 2237,p 108 Perta7end8, GB 2240 
8 Adreja. 
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as well as "non-omniscience" on the part of the Lord, otherwise the 
individual soul, too, must cease to be subject to trangmigratory 
existence,—so much in brief Hence, it 1s established that the 
stated conclusion 18 not contradicted by the doctrine of the M&hesveraa 


Here ends the section entitled "“Pasupatı” (7) 


COMPARISON 
Samkara and Bhüskaera 

According to them, the particle “vā” means ‘or’ and not 
‘and’ as held by Nimb&rka, Interpretation different, viz ‘(There 
must be) ather finitude or non ommscence” That 18, the Lord 
must either define the measure of the individual souls, pradb&na and 
Himself, or not define them If He does, then they become finite, 
if he does not, then the Lord becomes non omniscient 1 


Adhikarana 8 The section entitled “Imposs1 
bility of origin” (Sütras 42-485) 


SUTRA 42 
“ON ACCOUNT OF THE IMPOSSIBILITY OF ORIGIN " 


Vedanta-parijata-saurabha 


Smoe the ongin of the world from Sakta without Puruga 1s 
mm posable, the doctrme, too, which mamtaina 1b as the cause 1s not 
valid 

Vedinta-kaustubha 

Now, the author 1s refuting, inadentally, the erroneous view of 
the Saktaa, vis that Sakti alone 1s the producer of the world 

The particle ‘no’ 18 to be supphed. 

Sakti 1s not the cause of the universe Why? Because the 
origin of the unzverse from Bakta, without any connection with Puruga, 
i» impossible The consequence would be that the Saktus, bemg 
independent of Puruga, would come to be percerved everywhere 


1 Ý B 2341,pp S71, Bh B 2257 (written as 2.2 40),p 128 
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Or else, because the omgm of the world w mmpossmble, ıt being 
eternal, Šaktı cannot be 1te cause, there bemg rio proof that the world 
w something produced If 16 be said that the Veda is the proof— 
(we reply ) Let then the cause of the world be Brahman who 1s 
estabhahed by the Veda ‘The doctrme of the oausahty of Sakti 
which 1s without any bams 1s to be rejected 


COMPARISON 
Samkara, Bháskara and Srikagtha 


They take this adbikarana as concerned with the refutation of the 
Pafloa-r&ira system Thus, according to them ths sitra means 
On account of the 1mposabiliby of origm”’ That 1s, the Pafica-rü&tra 
doctrme holds that Samkargana (the individusl soul) springs from 
Vüsudeva (the Highest self), Pradyumna (the mind) from Samkargana 
and Amruddha (the principle of egoity) from Pradyumna, 1s not 
tenable, for the individual soul, which 1s eternal, cannot spring from 
the Highest soul 2 

Rümànuja 


Rämānuja also takes this adhıkaraņa as dealmg with the Pafica 
rfitra doctrme, but not refuting, but estebhshimg, 15 Accordingly, 
he takes this and the next sūtra as laying down the prema faos 
view, the reat the correct conclusion Interpretation like Samkara 
and the rest 


SUTRA 43 


“AND THE SHNSE ORGAN OF THE CRHATION (18) NOT (POSSIBLE) " 


Vedinta-parijita-saurabha 


If ıt be saad, there 18 a connection (between Sakt: and Purnga,)— 
(we reply ) No “sense organ” 1s posmble on the part of Puruss at 
that time 


1 An alternative explansizon of the siira 


s &.B 9242, pp 572 ff, Bh B 2238 (written as 2241), p 128, SK B 
2330,p 115 Parts 7 and 8 
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Vedinta-kaustubha 


(Lf xt be argued ) ‘There w a creator helpmg Sakti, and the fact 
ihat the world 14 something produced, too, 1s inferred. on the analogy 
of what 1s directly perceived, hence the above objection cannot be 
rained,—then (we reply ) No “sense organ” is posmble on the part 
of the creator, since there 18 no sense organ prior to creation In ite 
absence, 16 18 not possible for Purusa to be a helper Moreover, since 
there 1a no mmulanty of the ether and the rest with pots and so on, 
the tact that the former are somethmg produced (hike the latter) 
1 by no means established The term "and" (in the sūtra) umphes 
that 1t there be Puruga as the creator, Sakti 1s no longer the cause 


COMPARISON 
Samkara, Bháskara and Srikantha 


Critiasm of the Pafica-ritra view contmued ‘(There oan be) 
no (omgm) of the organ (viz the mind) from the agent (viz the 
individual soul)” 1 

Rámiünuja 


This 15 sūtra 40 in his commentary As pointed out above, he 
takes this sūtra as laying down a prima facie view against the Pafioa 
rütra doctrine Interpretation lke Samkara and others? 


SUTRA 44 


“OR IF THERE BH THH EXISTENCH OF INTHLLIGENOB AND SO ON, 
THERE IS NO DENIAL OF THAT ” 


Vedinta-parljaita-saurabha 


If there be the existence of natural intelligence and so on (on the 
part of Saki), what contradiction can there be in its being the cause 
of the world? ‘The doctrine of Saktiis set aude by 1teelf through the 
admission of Brahman 


1 ÉB 2248, p 574 Bh B 29230(wmbien as 2243) p 120,8k B 2240, 
p 116 Parts 7 and 8 
3 $T B 2240,p 115, Pert 2 
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Vedünta-kaustubha 


The term “or” has the meaning ‘but’ Baktı 1s the abode of a 
mass of natural attributes lko knowledge, strength and the rest, 
mndependent by nature of anything else, and self relying “If there 
be the existence," 1e admission, “of knowledge and so on", 1n this 
manner, on the other hand, then “there 1s no denial of that”, 16 its 
causality 18 not demed In ths aphorigm “And endowed with all 
(attributes)" (Br Sü 21 29), there 1s demgnated a Deity, knowable 
through all the Vedantas, and ıb 1s He thatis admitted by yon Hes 
not the power (Saktz) of any one, He 1s the Highest Deity, denoted by 
the word ‘Brahman’ and go on ‘The sense ıs that the doctrme of 
Sakta defeats 1tgelf 


COMPARISON 
Samkara and Bbāskara 


The criticism of the Pafica r&tra doctrine continued viz “ (Even) 
af there be the existence of knowledge, there 18 no setiang aside of that 
(viz of the above objection)” Thats, evenif be said that Samkargans 
and the rest are nob the mdividual soul and go on, but divme bemgs, 
endowed with supreme knowledge and the rest, stall then the objection 
stated before, viz the mmposmbibty of origination, remains 1n force 1 


Rámanuja 

This 13 sūtra 41 ın his commentary According to him thus sūtra 
and the next set forth the correct conclumon agamst the above prema 
fame view, and defend the Pafica ritra doctrme Thus, 1t means 
“Tf (Gamkargena and the rest be) of the nature of knowledge and so 
on (1e of the Highest Lord), there 18 no contradiction of that” That 
15, the Pafica ritra doctrine 15 not that mdividual soul arses from the 
Lord, the mind from the 1ndrvidual soul, and so on, but simply that the 
Highest Lord, viz Vasudeva, out of kindness for people, abides in a 
four fold form, so that He may be easily accessible to His devotees * 


Srikantha 


This 18 sūtra 41 ın his commentary as wel He takes ıt to be a 
gnma face view, viz “If there be the assumption of intelhgence and 


1 ÉB 3244 pp 574, Bh B 22 40 (wntien 2 3 44), p 129 
0 ŚL B 2241, pp 116 117, Part 2 
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go on (1e of the forms of the mdividual soul and so on), there 18 no 
contridiction of that" That 1s, the opponents point out that they 
do not hold that there 1s the ongin of the dividual soul and the rest, 
but mmply that Samkarsana and the rest assume the forms of the 
individual soul, eto, 1e rule them Hence the above objection 
cannot be raised 1 

Baladeva 


Interpretation different “If (the body of the Lord be of the) 
nature of ntelhgence and the rest, there 1s no contradiction of that" 
That 18, 1f the prema facie objector points out that although the Lord 
cannot have a material body, yet He may have a non material body 
Gs ia of knowledge and so on, then we reply that xf the Lord of 
the Süktas be possessed of such a body, then we have no objection to 
their view, mance 1$ becomes identical with our dootrine of Brahman 


SUTRA 45 
“AND ON ACCOUNT OF CONTRADICTION ” 


Vedünta-pürijüta-saurabha 


And on account of bemg opposed to Sompture and Smrti, the 
doctrine of Baktı is unauthoritative 


Here ends the second quarter of the second chapter 1n the Vedinta- 
pünj&ta saurabha, an mterpretation of the Sariraka-mimimed 
texte, and composed by the reverend Nimb&rka 


Vedünta-kaustubha 


And because of being opposed to the following somptural and 
Smyti texts ‘Person, verily, 18 all this’ (Svet 315), ‘Supreme 1s 
Hig power, declared to be of manrfold, natural 18 the operation of 
His knowledge and strength’ (Svet 68), ‘“I am the omgm of all, 
everything origimates from me ” ’ (Git& 10 8), and so on, the doctrine of 


1 Ék B 224l,p 116, Parts 7 and 8 
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the causality of Baktı 1s not to be accepted by one who 1s demrous of 
salvation Hence, ıt w established that the concordance of the 


goriptural texts with regard to Brahman, Lord Krgpa, the lord of all 
and the soul of all, 18 not contradicted by anything whatsoever 


Here ends the seotion entitled “Impossibilty of origm” (8) 

Here ends the second quarter of the second chapter m the Vedanta- 
kaustubha, & commentary on the B&rtraka mim&ms&, and composed 
by the reverend Srinivüss, dwelling under the lotus feet of the holy 
Nmnb&rks, the teacher and founder of the sect of the venerable 
Ranatkumára 


COMPARISON 
Samkara 
Ontem of the Pafioa rétra doctrme concluded “(The Pafica- 


rütra, doctrine 18 to be rejected), because 15 1s full of (mner) contradio- 
tons, and (because 1t contams passages opposed to the Veda)” 1 


Rāmänuja 


Raght conclumon, m defence of the Pafica rétra doctrme, ends 
here "(The above objection cannot be raised) on account of the 
contradiction (1e becasue the Pafica r&tra doctrme iteelf oontroverts 
thet the individual soul has an origin” 3 


Bhiskara 
This sūtra 1s not found in his commentary 


Srikantha 


Criticiam of the Pafica ritra doctrine concluded “(In reply to the 
above pruna face view, we point out although the contradiction with 
regard to the organ of the individual soul and the rest set amide by 
the above view, yet the Pafica rātra doctrine 18 not to be accounted) 
on account of 1ts opposition (to Soripture) * 


1 ÉB 2248, pp 575 76 
2&4 B 2242, pp 117 ff, Part 2 
28k B 2.249, pp 116-119 Parts 7 and 8 
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Résumé 


The second section of the second chapter contains — 

4D stitras and 8 adhikaranas, according to Nimbarka, 
45 sütras and 8 adhikaranas, according to Samkara, 
42 gütras and 8 adbikaranas, according to Ramanuje, 
40 sütras and 8 adhikaranas, accordmg to Bhiskara, 
42 siitras and 8 adhikaranas, according to Srikantha, 
45 sütras and 8 adhikaranas, according to Baladeva 


Raménuja and Srikantha read sutras l and 2 ın Nimbarka’s 
commentary as one sūtra, and omit sütras 31 and 38 ım Nimbarka 
bhüsya 


aa rh Wh = 


SECOND CHAPTER (Adhyaya) 
THIRD QUARTER (Pada) 


Adhikarana 1 The section entitled “The 
ether” (Sūtras 1-6) 


PRIMA FACIE VIEW (Sūtra 1) 


SOTRA 1 


“Teen ETHER (DOES) NOT (ORIGINATE), ON AOOOUNT OF NON 
MENTION IN SORIPTUERE ” 


Vedanta-parijata-saurabha 


That there 18 no contradiction ın our own view has been proved by 
means of the views of the opponents Now, zt ıs bemg proved that 
there is no mutual non contradiction among the scriptural texta 


“The ether’? does “not’’ omgmate Why? Because in the 
Chandogys its origin. 18 not mentioned 


Vedanta-kaustubha 


Thus, having demonstrated that the views of the opponents are 
based on a mere semblance of (and not real) reason, now with a view 
to generating intense reverence for Brahman, the cause of the world, 
on the part of those who are desirous of salvation, (the author) 15 
demonstrating the origin of *bso^5bas.And the rest, His effects, as well 
as the mutual coonmstenoy a1 nong the criptural texts (about them) 

On the doubt, viz whe ther- the eher omginates or not, the prima. 
face view 1s as follows “The ether’? does not omginate Why? 
“On account of non-mention in Scripture " Thus ın the Chindogya, 
the creation of three only—viz hght, water and food, without the 
ether and the air, 1s mentioned in the section concerned about creation 
in the passage beginning ‘He created that Light’ (Chand 6 2 3) 


[s0 2 3 23 
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CORRECT CONCLUSION (Sūtra 2) 
SÜTRA 2 


‘Bur (THERE) IS (A TEXT DESIGNATING THA ORIGIN OT THH 
ETHER) ” 
Vedünta- párljáta-saurabha 


In the Taitturlyaka, there “is” a text demgnating the omgin of 
the cther, viz ‘From the soul the ether ongmated’ (Tat 2 11) 


Vedünta-kaustubha 
To this we reply 
The term “but” 1mphea the acceptance of the correct conclusion 
If ı& be objected that in the Ohándogya there 1s no text about the 
onim of ether, (we reply ) 1n the Taittzrtya there “1s” a text demgnat- 
ing the orgin of the ether, wz “From this soul, verily, the ether 
originated (Tait 21) 


PRIMA FACIE VIEW (Bütras 3 4) 
SUTRA 3 


“(THES TEXT ABOUT THE ORIGIN OF THE ETHER IS) METAPHORICAL, 
ON ACOOUNT OY IMPOSSIBILITY, AND ON ACCOUNT OF SCRIPTURAL 
TEXT ” 

Vedänta-pärijāta-saurabha 


Because the ongm of the ether, whioh 35 without parte, 18 
impossible, and also because of the scriptural text “The air and the 
atmosphere—this 1s mortal’ (Brh 2383)—the text ‘The ether 
onginated’ (Tait 21) 1s “metaphorical” 


Vedanta-kaustubha 


Thus, mtending to remove the apparent contradictions among 
those gorrptural texta which demgnate the origin of the ether and those 
which do not, His Holmess here raises a doubt based on the view of 
those who hold that the ether does not originate 

An objection may be raised The scriptural text demgnatmg the 
origin of the ether, viz ‘From thu soul, verily, the ether ongmated.’ 
{Tait 21), can be (only) “metaphorical”, just as m ordmary hfe, 


1 É R, Bh, Sk, B 3 S R, Bh, Šk B 
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the statement ‘The ether acts’ 1s metaphorical The reason for this 
13 "on account of mpoaalbility”,1e because the ongi of the ether 
which without parts 1s 1mpossible, seemg that the earth and the rest 
alone, which are possessed of parta, oan origmate from the atoms of 
the same class ‘The second reason s “on account of scmptural 
text”, 1e on account of the scriptural text ‘The air and the atmos 
phere—this 18 ummortal’ (Brh 2 3 3) 


COMPARISON 
Samkara and Bháskara 


They divide this sütra into two different sfitraa—viz “Ganny 
asambhavāt” and "Sabio ca” 1 


PRIMA FACIE VIEW (concinded) 
SUTRA 4 


“AND THERE MAY BH (THE USE) OF THE SAMB (THEM ‘ORIGINATED’ 

IN TWO DIFFERENT HSENSHS) AS IN THE GASH OF THE WORD 

'"BRAHMAN' " 

Vedünta-pürljita-saurabha 

But the same term 'onginated' “may be” used m a metaphorical 
sense with reference to the ether, and 1n a literal sense with reference to 
the subsequent (elementa)? as in the case of “Desire to enquire 
after Brahman by austenty, austenty 1s Brahman” (Tait 3 2 8) 


Vedünta-kaustubba 


If ıt be objected How can one and the same word 'ongmated' 
be used 1n a metaphorical sense with reference to the ether, and m a 
literal senge with reference to what follows, we reply 

Justasinthetext ‘Demre to know Brahman by austerity, austerity 
is Brahman’ (Text 82), the word ‘Brahman’ 18 used m a figurative 
sense 1n reference to austerity, but ın a literal sense as the object to be 


=p 


18B,pp 57080 Bh B,p 130 

3 Vig the ar fire, water, earth, eto mentioned in Tart 3 1 subsequently 
to the ether That is, the expreamon The ether omgmates' is to be understood 
on pg ee eee 

3 É Bh, B 


[s0 2 3 b 
392 VEDANTA PARIJÁTA SAURABHA ADE 1] 


enquired into, so one and the same word ‘ongmated’ may be used in 
& figurative sense m. reference to the ether, and m a literal sense m 
reference to what follows 


CORRECT CONCLUSION (Attra 5) 
SUTRA 5 


“ (THEBE IS) NON ABANDONMENT OF THE INITIAL PROPOSITION, ON 
ACCOUNT OF NON SEPARATION (KNOWN) FROM SCRIPTURAL THXT '" 


Vedanta-parijita-saurabha 


“On account of the non separation” of the mass of objects, 
beginning with the ether, from Brahman, there 1s no contradiction 
of the "ima propomtzon”, viz that there 1s the knowledge of all 
through the knowledge of one But if the ether be something non 
originated, then 15 must be outaide the sphere of knowable objects, and 
thereby the mıtıal proposition will be set aside The non separation 
of everything from Brahman 1s known “from the somptural text”, viz 
‘Everything has that for 1ts soul’ (Chind 6 8 71), and so on 


Vedünta-kaustubha 


The author states the correct conclusion 

The Taitüriys text, designating the origin of the ether, 18 literal 
and not figurative for the following reason If the ongin of the universe, 
beginning with the ether, be admitted, then “on account of the non 
separation.” or non difference of the effect, or of the entire expanse of 
the universe beginning with the ether, from the object to be known, 
the cause, vi Brahman,—aa of the leaf from the tree,—then alone, 
there will be “non abandonment” or acceptance of the mitial pro 
postion, viz that there 1s the knowledge of all through the knowledge 
of one, stated m the passage ‘Whereby the unheard becomes heard, 
unthought becomes thought’ (Chand 618) otherwise, the mitial 
proposrtion will be abandoned 

The cause of non separation 13. ‘ On account of scriptural text", 
1e on account of the texts ‘The existent alone, my dear, was this in 
the beginnmg, one only, without a second’ (Chánd 621), "Every- 
thing has that for ite soul’ (Chand 6 8 7, eto ), and so on 


16 Bh B 
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The allegation stated under the aphomsam Metaphorical, on 
weount of impossibility and on account of scriptural text’ (Br Si 
233), viz that the ongin of what 1s without parts bemg umposable, 
he scriptural text deagnating the origin of the ether 1s metaphorical,— 
B not tenable, since reasoning has no scope with regard to matters 
which are beyond the cognizance of the senses and are determined by 
Scripture „But how can then the text ‘The ar and the atmosphere— 
this 18 1mmortal’ (Brh 238) be accountable? In thus passage the 
permanency of the ether 1s established on the analogy of the statement 
'The gods are immortal’, and henoe the mmortahty of the ether fits m 

The allegation made under the aphomam “And there may be 
(the use) of the same (term m two different senses), as in the case of 
the word ‘Brahman’? (Br Sü 234), too, 15 not tenable, ance the 
word ‘Brahman’ being mentioned twice, the example 1s not to the 

omt 1 
E COMPARISON 
Rāmānuja and Srikantha 


They break this sūtra into two parte—viz “ Pratyñāhānr a 
and “Sabdebhyah” The meammg of the last portion 1s different, viz 
(That the ether bas an origin 1s known) from scriptural text (algo) 3 


CORRECT CONCLUSION (end) 
SUTRA 6 


“Bor AS FAR AS THERE I5 EFFECT, THERE IS DIVISION, AS IN 
ORDINARY LIFE ' 


Vedünta-pürijita-saurabha 


The author concludes It bemg established by the texta ‘All 
this has that for ite soul’ (Chand 6 87, eto 8) and the rest that the 


dona 

1 In Tat 21, the term ‘omgmated 1s mentioned only once, while in the 
analogiasl passage quoted the term Brahman 1 mentioned twice separately 
Hence, while:t may be said that of the two separately mentioned words “Brahman, 
one 38 lntaral, the other figurative, 1b cannot be said thet the word ‘ongmated 
which is mentioned only once 15 smultancously literal and figurative 

z fa B 125 Parb2 Sk.B,pp 124125 Parta 7and 8 
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entire expanse ot the universe, beginmng with the ether, has Brahman 
for its soul, 16 1s definitely ascertamed that the ether 1s an effect 
Likewise, 1t w known that “as far as there 1s effect” there s origin 
indeed? The non mention of the ether and the mention of light 
and the rest as objects to be created m the text “Ho created that 
light”? (Chind 628) fit n, “as 1n ordinary hfe’? In ordmary hfe, 
when referrmg to the group of Devadatta’s sons the ongin of some 
of them 18 mentioned, thereby the omgm of all the rest 1s mentaoned 


Vedünta-kaustubha 


To the objection, viz &nce 1n the Cb&ndogya there 18 no indicataon 
of the omgin of the ether, the scriptural text demgnatmg ongin 1s 
nictaphorical,—(the author) rephes 

The term “but” w for duspomng of the objection “As far as 
there 18 effect”, 1e the entire expanse of the universe, there 18 
“thyision’’ indeed The ChAndogys texts, viz ‘“ The existent, alone, 
my dear, was this in the beginning”’ (Oh&nd 6 2 1), and ' " Whereby 
the unheard becomes heard, the unthought becomes thought, the 
unknown known”’ (Ohànd 613) demgnate (respectively) that 
everything, beginning with the ether, and denoted by the term ‘this’ 
conmsted of the cause m essence prior to creation, and 18 knowable 
through the knowledge of the cause Hence, in the Ohindogya the 
"divimon", 10 the ong, of the entire expanse of the unrverse, 
beginning with the ether, from the cause, 1s indeed stated 

To the enqury Why then the omgm of the hght and the rest 
alone w mentioned, without any mention of the ether and the ai ?— 
we reply "As m ordmary lfe” Just as im ordinary life, through 
the mention of the origin of some sons of a person, there may be the 
mention of the ongum of all the rest, so through the statement of the 
ongm of hght and the rest, the origi of the ether and so on, too, 
1s indeed mentioned Hence, ıt ıs established that the ether has 
Brahman for 1ta material cause 


Here ends the section entitled “The ether" (1) 


1 Ie whatever is an effect has an ongin 
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COMPARISON 
Samkara and Bhiskara 


This 18 sūtra 7 m ther commentaries The interpretation of the 
word “vibhiga” 1s different According to them ıt means ‘division’, 
and not “ongim”’ as held by Nimbérka ‘Thus they argue — 

Whatever 18 an effect 18 divided 
The ether 18 divided (from the earth and so on) 
the ether 18 an effect 1 


But Nımbărka argues — 
Whatever 1s an effect has an origin 


The ether 18 an effect 
the ether has an onmgin 


Thus, they establish what Nirmbürka assumes (viz that the 
ether 1s an effect) 

The interpretation of the phrase “As m ordmary life" too 1s 
different, viz they connect ib with the preceding part of the sūtra, 
meanmg—1n ordinary hfe we observe that whatever is an effect 15 
divided 


Adhikarana 2 The section entitled “The Air” 
(Bütra 7) 
SUTRA 7 


'"HxaRXBY (THA ORIGIN OF) THE AIB (TOO) IS EXPLAINED " 


Vedanta-parijita-saurabha 
By this principle of the origin of the ether, the air, too, 1a explained 


Vedünta-kaustubha 


Some may attribute eternity to the air on the ground of the texta 
‘The ar and the atmosphere—this 1s immortal’ (Brh 232), "The 
divinity which does not set 18 the ar’ (Brh 1522) an soon For 
disposing of this (view), the author says now 

“Hereby”, 16 by the establishment of the origin of the ether, 
the omgm of the “amw”, too, should be known to be "explained", 


185 23%7,p 588, Bh B 237,p 181 
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the refutation of the prima facie view bemg the same (in both cases) 
The denial of the dissolution (of the air) by the phrase ‘does not set” 
18 (only) relatxve Hence, 15 18 estabhshed that the air has an origin 


Here ends the section entitled “The Air” (2) 


Adhikarana 3 The section entitled “Non- 
origination” (Sütra 8) 


SÜTRA 8 


“BUT THREE 18 NON ORIGINATION OF THE EXISTENT BEING, ON 
AGOOUNT OF IMPOSSIBILITY " 


Vedünta-pürijáta-saurabha 


There 18 indeed "non ongmation’’, 1e non production, “of the 
existent berg", 1e of Brahman, because the ongin of the cause of the 
world 15 umposmble 


Vedünta-kaustubha 


Now the author 1s removing the sumpicion, viz If even the ether 
and the air, demgnated by Scripture as immortal, be ongmated, then 
there may be the origin of Brahman too 

There is indeed “non ongm", 1e no birth, of Brahman, the 
Highest Person Why! “On account of xmposmbihty," ie because 
the orgin of the cause of all 1s umpoasible,—otherwise, there must be 
& cause of that too, & cause of that too and so on, and there must be 
an infinite regress —because (He) 1s declared to be the cause of all by 
the text ‘He ıs the cause, the cause of the lord of causes’? (Svet 
69), and because any other cause 1s excluded by the passage ‘Of 
him there 14 no producer and lord’ (Svet 69) For thia very reason, 
1b 18 established that there 1s no orgu of the Supreme Person, who 18 
ever present and unborn indeed, though declared by Scripture to be 


1 Correct quotation “Karnddhipddhipa'’’, meaning ‘The Lord of the lord 
of sense organs, (vis the mdrvidual soul)’ Vide vet 69, p 70 
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manifold for the sake of produamg effects, thus ‘Bemg unborn, he 
appears manifold’ (Vj 8 311951, Tat Ar 313 15%) 


Here ends the section entitled “Non ongmation" (8) 


COMPARISON 
Bháaskara 

This 18 sutra 9 in hus commentary Interpretation absolutely 
different, viz But (1f 16 be objected that qualities like touch, sound, 
eto, a8 well as space, time, number, sıze, etc, are not declared by 
Sonpture to have an origi, and hence they must all be eternal,— 
then we reply The eternity of what 1s existent (viz qualities, eto) 
18 impossible, because of the non fitting in (1e non utéhty) (of the 
scriptura] texts to declare thar omgm) That is, i6 18 not at all 
necessary for Scrrpture to demgnate separately the ongm of these 
quales, eto smoes 1b 18 quite sufficient to designate the ongin of the 
objects alone, that 1mplymg the ongin of the qualities amultaneously 
Sımilarly, tame is nothing but the motion of the gun and hence :ts 
ongin, though nob mentioned separately, 1s umpled by the mention 
of the origmofthe sun —Lakewise the other things are to be explemed 
In conclumon Bhüskera oritaczes Samkara’s mterpretation of the 
satra,—which 18 identical with Nimbarka's 3 


Adhikarana 4 The seaotion entitled “The 
light” (Sütras 9-13) 
PRIMA FACIE VIEW (Sitras 9-12) 
SUTRA 9 
“Hance TAM LIGHT (ORIGINATES FROM THH AIR) FOR THUS 
(SoRIPTURE) DECLARES " 
Yedünta-pürljáta-sanrabha 

"The hght” omgmates from the ar, m accordance with the 

sorptural text ‘Fire from the air’ (Tart 214) 


1 P 857,lne17 Readmg 'vyüyate' 2 P 201 Reading cp off 
! Bh B 229, pp 131 82 « 8, R, Bh, Bk, B 
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Vedünta-kaustubha 


It has been pointed out above that everything except Brahman 
has origin, and that Brahman w untouched by the faults of produarble 
ness and the rest Now, the problem 1s bemg considered, viz whether 
each preceding object, or Brahman, its inner soul, 38 the cause of each 
succeeding object, to be produced successively 

On the doubt, vi whether the hght omgmates from the a or 
from Brahman, ite (viz the aiur's) inner soul,—the prima facie view 
18 as follows The hght 15 an effect Hence, 1b origmnates from the 
immediate cause air The prema facie objector points out the authority 
for this thus The Taxttirlya text ‘From the air fire’ (Tait 21) 
“declares that" alone 

COMPARISON 


Samkara, Bhüskara and Baladeva 


This 18 sūtra 10 m the commentaries of the first two They do 
not take this stitra as laying down a prema facie view, but as the correct 
conclusion It means, therefore “The hght (does not arise directly 
from the Lord, but from the arr), for thus (Scripture) declares” 1 


PRIMA FAOLE VIEW (continued) 
SÜTRA 10 


“WATER (OBIGINATBS FROM THR LIGHT) ” 


Vedünta-pürijüta-sanrabha 


“Water” origmates from light, m accordance with the scmptuxal 
text ‘Water from fire’ (Tait 2 13) 


Vedünta-kaustubha 


The phrase “Hence, for thus’ 18 to be supplied here Hence, 1e 
on account of the very proxunity, water onginates from hght The 
soruptural text ‘Water from fire’ (Tart 21%) declares that very 


B 2810,p 594, Bh B 2810,p 182 GB 239 
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COMPARISON 
Samkara, Bhaskara and Baladeva 


This 18 sūtra 11 ın the commentaries of the first two As before 
they do not take this as a prema facie sūtra, but as a mddhünta one, 
meanmg “Water (omgmates from hght)" 1 


PRIMA FACIE VIEW (continued) 
SÜTRA 11 
"Tux EARTE (ORIGINATHS FROM WATER) " 


Vedünta-pürljáta-saurabha 
The earth originates from water, m accordance with the scriptural 
text “They (viz waters) created food’ (Chánd 6 2 42) 
Vedinta-kaustubha 


The earth onginates from water The scriptural text ‘Those 
waters thought “May we procreate’ They created food’ (Ch&nd 
624) declares this — Similarly, xb should be known that everywhere 
the omgin of the effect takes place from the immediately preceding 
ORUBO 


COMPARISON 
Samkara, Bháüskara and Baladeva 
This gütra 18 not found in their commentaries 


PRIMA FACIE VIEW (concluded) 
SÜTRA 12 
"(Tus WOBD ‘FOOD’ DENOTES) THE HARTH, ON ACCOUNT OF 
SUBJECT MATTER, COLOUR AND ANOTHER SOBIPTURAL TEXT ” 
Vedainta-parijata-saurabha 


By the term ‘food’ “the earth” 1s denoted, because the subject- 
matter is the (creation of the) great elementa, because ita colour 18 


18B 2311 p 590; Bh B 3311 p 132 GB £310 
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declared by the scnptural text ‘What is black 1s of the food’ 
(Chind 6411), and, finally, because of another senptural text 
“The earth from water’ (Tait 2 1 2) 


Vedünta-kaustubha 


Incidentally, the meaning of the word ‘food’, mentioned in the 
scriptural text ‘They created the food’ (Chünd 624), 1s bemg 
indicated through the prima face objector himself In accordance 
with the complementary text, viz ‘Wherever ıt reins, then there 1 
plenty of food’ (Oh&nd 624), noe, barley, and the like are not 
ment by the word ‘food’, but the earth alone 1s the object denoted by 
the word ‘food’ Why? ‘On account of subject matter, colour, and 
another scriptural text,’ that 1s, because 1n accordance with the text 
‘He created that light, He created that water’ (Chind 6 23), 
the subject matter here 18 the omgin of the great element, because 1n 
the complementary passage ‘That which 1s the red colour of fire 18 
the colour of the hght, that which 1s white 15 of water, that which is 
black x of the food’ (Chind 641) the colour (of the earth 1s men 
tioned), and because there are other scxptural texts occurring in 
connection with the same topic, vy ‘Water from fire, the earth from 
water’ (Tart 21), ‘What was the froth of the earth became solidified 
‘That became the earth’ (Brh 1 2 2) 


COMPARISON 


Samkara, Bháskara and Baladeva 


This 18 sūtra 12 m the commentaries of the first two, and sūtra 11 
in the commentary of the last Interpretation same, though not & 
prema face view 


CORRECT CONOLUSION (Sfitra 13) 
SUTRA 13 
“Bur ow ACCOUNT OF His DESIRE, ON ACCOUNT OF His MARK, 
Hx (1S THS CEEATOE) ” 
Vedinta-pirijaita-saurabha 
The author states the correct conclusion “On account of His 
desire,” viz ‘" May I be many”’ (Oh&nd 6 2 3), aa well as on account 


1 É, R, Bh, Sk, B 3 R, Bh, Sk, B 
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of the scriptura] text teaching Him,—the Supreme Person, their mner 
soul, 1s the creator of their effects 


Vedünta-kaustubha 
The author states the correct conclusion 
The pruna face view 1s rejected by the term "but" “He” 
alone, 10 Lord Vasudeva, the supreme cause and the Lord of all and 
the inner soul of the air and the rest, 1s the creator of the effecta like 
lght and the rest Why? “On account of His demme,” 16 on account 
of the demre, or resolve, of Him, or of the Highest Person, vz ‘“May 
I be many” ’ (Chand 623), (and) “On account of His mark”, 
1e on account of the group of texts teachmg Him, viz ‘Abiding 
withm the earth’ (Brh 3173), ‘He who abiding withm water’ 
(Brh 374) ‘He who abidmg within the hght' (Brh 387 14), 
‘He who abidmg within the ar’ (Brh 877) ‘He who abiding 
within the ether’ (Brh 3712), "That rzteelf created itself’ (Tait 
27)andsoon Hereby b should be known that m the passages ‘That 
light thought’ (Oh&nd 628), ‘Those waters perceived’ (Chind 
624) and so on too, the thmiking of the Supreme Berg alone (is 
mentioned) Hence, Irt 18 established that no independent creatorship 
belongs to anything else,—at 19 the Supreme Soul alone who 1s the 
primary creator everywhere 


Here enda the section entitled “The hght" (4) 


COMPARISON 
All others read '"Tad-abhidhy&niüd eva tu”, addmg an “eva” 


Samkara, Bhüskara and Srikantha 
Interpretation same, though they do not take this sūtra as 
&ngwerng to a prima facie view ‘This sütra, according to them, 
removes the suspicion, that might have arisen from the above demgna 
tion of the successive production of elements, viz that the elementa 
give rise to other elementa by themselves The fact 1s that xb 1s the 


Lord himself abiding within those elements that grves mse to the 
next effect 1 


1$B 2313,pp 508, Bh B 2313,p 133,G B 2312 
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Adhikarana 65 The section entitled “The 
reverse” (Stitra 14) 


SÜTRA 14 


"Bur THE ORDER (OF DISSOLUTION) (18) EMVERSNH TO THAT, AND 
(THIS) FITS IN "' 


Vedünta-parljáta-saurabha 


The order of dissolution 14 reverse “to that", 1e to the order of 
creation", m accordance with the scriptural text “The earth merged 
m water’ (Subaila 241) "And" thus “fits im” on the prnaple of 
s&lb and water 

Vedünta-kaustubha 


Thus, the order of the origin of elements has been determined in 
bnef Now, moidentally, ther order of dissolutaon 1s being determined 

On the doubt as to whether the order of dissolution 1s the same ss 
the order of creation, or reverse, the suggestion bemg Since even 
when the prior created object 1s destroyed, the posterior one 18 possible, 
(dissolutaon takes place) through the same order as that of omgimation 
alone — 

(Ihe author) states the correct conclumon “But the order 1s 
reverse to that" The order of dissolution must be understood to be 
the “reverse” “to that”’,1e to the order of the omgmation of objects, 
which 1s mentioned m Sempture ın the text ‘From this soul, verily, 
the ether omgmated, from the ether the ar, from the sar the fire, 
from the fire water, from water the earth’ (Tait 21), ''"What was, 
then, existent?” He said, to them “Nether being, nor non bemg, 
nor bemg and non bemg From hmm darkness arises, from darkness 
bhitédi,® from bhüt&di the ether, from the ether the ar, from 
the amr the fire, from the fire water, from water the earth 
That egg arose”’ (Subül& 11-3), and which 1s established by a 
thousand fSmrií passages, viz “The divinity is without beginning and 
without end, hkewise, mdrvunble, ageless, xmmortal, celebrated to be 
unmanifesb, constant, likewise undecaying, and immortal, sprung 
up from whom bemgs are born and die That divimity first created 
what 1s called mahat from name, the great abamk&ra as well. Mahat 


1P 465 
2 Ortheidmasa ahamkdra — Vade VRM,p 25 
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created ahamkAra Then the Lord, the Master, who 18 the support of 
all elementa, (created) what 1s celebrated to be the ether From the 
ether originated water, from water fire and air, then from the conjunc 
uon of fire and air the earth origimated’, and so on And ths “fits 
m” on the ground of the scriptural text ‘The earth merges in water, 
water merges ın the fire, the fire merges ın the air, the air merges m 
the ether, the ether mto the sense-organs, the sense organs in the 
subtle essences, the subtle essences in bhütüdi bhütüdi ın mahat, 
mahat ın the unmanifest’ (Subila 2 4), on the ground of the following 
Smrt passage, viz “The earth, the support of the world, merges, 
divine sage, ın water, water merges in the fire, the fire merges im 
the air’ , and on the ground of observing salt, ioo and the lke to be 
dimolved into water What s not mentioned, by the text about 
creation, in the order of the ongmation of prakrtz, mahat, ahamk&ra, 
the ether and so on, 1s to be supplied from the text about dissolution, 
1e the construction xs “The ether (merges in) the sense organs, the 
sense organs in the subtle essences, the subtle essences in bhfitad:’ 
The ether merges in the subtle essences, the subtle essences merge ın 
bhüttádi, 16 ın timasa ahamk&ra, the sense organs 1n sense organs, 1 e 


effect The plural number, viz ‘subtle essences’ 18 meant for showmg 
that the dissolution of the earth and the resb takes place through the 
subtle essences of smell and the rest On account of the three foldness 
of ahamkara, the plural number, viz ‘In the sense organs’, has been 
used Thus, mb 1s established that dissolution, taking place in the 
above inverted. order, 18 not contradicted by anything whatsoever 


Here ends the section entitled “The reverse” (5) 


COMPARISON 
R&ámünuja and Baladeva 


This 18 sfitra 15 ın Rümánuja's commentary He does not begin 
a new adhikarana here, concerned with the order of dismoluinon, but 
eonimueg the topic of the order of evolution Thus the sitra means 
acoordig to him And the order (of the omgination of the vital- 
breath and the rest), on the contrary, (stated) in æ reverse order (to 
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the real order of succession) fits ın (only 1f there be the omgination of 
all effecta directly) from thence (1¢ Brahman) 

That 18, in Sonpture we have many passages which designate the 
vital breath and the rest as ring directly from Brahman, in oppomtion 
to the real order of evolution, viz prakrti, mahat, and so on, and 
these texts are explicable only on the supposition. that everything really 
arises from Brahman directly 1 

This 18 sittra 18 m Baladeva’s commentary, who follows Rāmānuja 
exactly with the difference that he takes this sūtra as constituting an 
adhikarana by itself 3 

Srikantha 


This is sütra 15 in his commentary, reading different, viz 
substitutes “‘paramparyens’’, ın place of "viparyyayena" Interpre 
tation too different, viz he begins a new adhbikarana here, ending with 
the next sütra, and concerned with the question of the origin of sense 
organs, mind and the like,—which according to Nunbürka begins with 
the next sütra 3 


Adhikarana 6 The section entitled “Knowledge 
which intervenes” (Bütra 15) 


SUTRA 15 


“IF IT BR OBJHOTHD THAT KNOWLEDGH AND MIND (MUST BE 
PLACED) BETWEEN (BRAHMAN AND THE HLEMENTS) ON ACCOUNT 
OF XTS INDICATION (IN SCRIPTURAL TEXT), (AND THAT THH ABOVE 
ORDER OF ORBATION IS SHT ASIDE) BY (THIS) ORDER, (WH REPLY ) 
NO, ON ACCOUNT OF NON DIFFERENCE ” 


Vedanta-pirijata-saurabha 


If rt be objected “On account of the indication", viz ‘From 
him arise the vital breath, the mind, and all the sense organs’ (Mund 
2134), “knowledge and mind” must be between Brahman and the 
elements, and “by the order" obtamed in this way the above- 
mentioned order 1s contradicted,— 


1 Ért B 2315,p 181, Part 2 
a GB 2318, p 177, Ghap 2 
3 Šk B 2315, pp 185 36, Parts 7 and 8 & B, R, B, Šk, B 
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(We reply ) “no”, because the above text 1s not concerned with 
a specific order, and because the text ‘From him are the vital 
breath, the mind and all sense organs’ (Mund 213) (1 concerned 
with laymg down only) “the non difference” of the origin of knowledge 
and mind as well as of the ether and the rest from Brahman alone 1 
In the text under discussion, viz ‘From this soul, verily, the ether 
originated’ (Tart 2 19), establishmg the order of the creation of ele 
ments,—in between the soul and the ether, the categories of the unmam 
fest, mahat and ahamké&ra, well known from texts concerned with the 
orders of creation and dissolution and figuratively ımphed by the 
phrase "knowledge and mnd” (in the sūtra), are to be known.—s0 
much in brief 


Vedinta-kaustubha 


With a view to encouraging meditation, and generating reverence 
for Brahman, Lord Vasudeva, the place from which the world emanates 
and into which it enters, as well as for generating an &vermon to the 
world, the orders of creation and dissolution have been determined 
Now, the order of the origin of knowledge and mind, which promote 
meditation, 13 bemg established in harmony with the order of the 
origin of elementa 

If ıt be objected The above mentioned order of the omgin of 
elements 18 set aside by the order of the ongin of knowledge and mnd 
Thus, knowledge 1s that through which & thing 1s known, 16 sense 
organ. The sense organs and the mind must be m between Brahman 
and the elements Why? “On account of ita indication” An 
mdication (lings) or a mark 18 that through which something 1s pamted,® 
1e known, an mdication of that,1e of creation, on account of that, 4 
that 1s, on account of the scmptural text indicating their creation, 
viz ‘From him arume the vital breath, the nund, and all sense 
organs, the ether, the au, the fire, water and the earth, the support 
of all’ (Mund 218) Hence the above mentioned order 15 set aside 
by t — 


1 Ie the above Mund text simply shows that just as the ether ete risefrom 
Brahman, so exactly do the sense-organs, the mind, eto too,—-but does not lay 
down a definite order of creation See V K below 

3 Not quoted by others in this connection 

8 Roots/lnig = to paint 

4 This explams the compound “tal litgdt’ 
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(We reply) “No” Why? "On account of non difference," 
16 because of tho non differ nee of the ongin of knowlodgo and mind, 
as woll as of the othe: and the rest, from Brahman alone The text 
‘From him are tho vital breath’ (Mund 213) and so on amply 
pomts out that there 18 the origin of all from Brahman, and 18 not get 
amde by the above mentioned order In the very amo manner, 
scriptural texts hke ‘Ho creaid the vital breath, friom the vital 
breath revorenoe, the other, the ah, the fire, water, the earth, the sense 
organs, the mind, food’ (Prasna 6 4) and so on, domgnate that every 
thing arises from Brahman, and do not set forth a particular order 
The meaning of the word ‘vital breath’ m the passage ‘From him 
arise the vital breath, the mmd and all sense organs’ (Mund 21 8) 
will bocome clear late: on! And, thus 16 14 cstablwhod that in the 
aphonsm “But there is” (Br Bū 232), only a portion (of the real 
orde: of creation) has been mentioned by the author of tho aphorisms 
So, m the abmdged texts deugnatmng the order of the ongination of 
elements, such an ‘From tho roul the ether originated’ (Tart 21) 
and Bo on, the portions not mentioned, viz prakti, mahat and the 
reat, established by other texts concerned about creation and dissolu. 
tion, and figuratively implied by the phrase “knowledge and mind” 
(ın the stra), are necessarily understood , but thore is no contradiction 
whatsoever of tho texts demgnatng the order of the ongmation of 
elements by other texts 


Here ends the section entitled “Knowledge which intervenes” (6) 


COMPARISON 


Samkara 
The interpretation of the word “avideait” different, vz “On 
account of the non difference (of the organs from the elements)" 
That 1s, the organs bomg of the same nature as tho elementa, the 


origmation of the former 1s the same as that of the latter, and not 
different à 


1 Vide Br Si 249 
* $B 3315 p 602 
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Adhikarapna 7 The section entitled “The soul” 


(Bütras 16-17) 
SUTRA 16 


“BUT THAT DESIGNATION (OF THE SOUL AS BHING BORN OR DYING) 
MUST DEPEND ON (IE REFER TO) THE MOBILE AND IMMOBILH 
(BODIES), (IT I8) METAPHORICAL (IN REFHEXNOB TO THH SOUL), 
BHOAUSE (THERE Is) THM EXISTENCE (OF BIRTH AND DEATH) IF 
THERE BE THE EXISTENOR OF THAT (IH THE BODY)” 


Vedinta-parijita-saurabha 
The nature of the mdividual soul 15 bemg determmed now "The 
deagnation” lke ‘Devadatta 1s born and dead’ 18 metaphorical, and 
as such “depends on the mobile and the 1mmobile?,—there bemg the 
“existence” of birth and death when there 1s the “existence”’ of the 


body 
Vedinta-kaustubha 


It has been pomted out above that the ether and the rest originate 
from Brahman, the unborn, the highest Now the problem 1s bemg 
considered, viz whether like them the mdrvidual soul, too, 18 some 
thing to be produced or not 

The word, ‘soul’ 18 to be supplied from the 1mmediately folowmg 
aphoriam On the doubt, viz whether the ‘soul’, 16 the mdividual 
soul, originates or not, the pruna faae view viz In conformity with 
the demgnation, viz ‘Devadatta 1s born and dead’, the soul is born 
and dies,—is disposed of by the term “but” This conventional 
designation of the origination and dissolution of the soul “must be 
metaphorical”, 1e 18 figuratzve m reference to the indrvidual soul 
To the enquiry In reference to what then 15 xb literal !—{the author) 
replies “Dependent on the mobile and the 1mmobile", 16e 16 refers to 
the bodies of the movable and the ummovable Why? ‘Because 
(there 1s) existence, 1f there be the existence of that,” 1e because 
there can be omgmation and dissolution only 1f there be the existence 
of that, 1e the body, m accordance with the somptural text “This 


person being born and obtaming a body He departing and 
dymg’ (Brh 438) 
COMPARISON 
Rimanuja 


This 1s sūtra 17 in his commentary He does not begin a new 
adhikarana here, but concludes the topic of the order of evolution 
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He reads both “bhakta” and "abhükta" and gives two explanations 
accordingly Thus (l) But the demgnatzon which depends on 
(1e refers to) the movable and the immovable must be secondary, 
because of being permeated by the bemg of that (wiz Brahman) 
(Here he reads “bhikta”) That ıs, all the words denoting movable 
and immovable objects are only secondary with regard to those 
objects, but really denote Brahman, mnoe all objects are modes of 
Brahman, (2) or, all the terms denoting movable and immovable 
objecta are prumary with regard to Brahman, because the denotative 
power of all terms depends on the bemg of Brahman (Here he reads 


“a bhaikta’’ ) 1 
Srikantha 
This 18 sūtra 17 m his commentary as well He reads “abhikta”, 


takes this sūtra as an adhikarana by itself, and mterpreta ıt exactly 
hke Rümünnuja 2 
Baladeva 


This 18 sütra 15 m his commentary He also reads '"abh&kta", 
takes it as an sdhikaraņa by itself, and interprete on the whole 
like Rüm&nuja Only the mterpretation of the word “tad bhiva 
bh&vitvit” is different, viz “But the demgnation dependent on (1e 
referrmg to) the movable and the 1mmovable must be primary (with 
regard to the Lord), because that fact (tad bhüva) (vu the fact that 
all words really denote the Lord) 1s somethmg that follows m. future 
(16 m nob directly known at once, but 18 & matter which one comes to 
know after studymg Scripture)” 3 


SUTRA 17 


“THEM SOUL (DOBS) NOT (ORIGINATE), ON ACCOUNT OF NON- 
MENTION IN SORIPTURE, AND ON AOOOUNT OF ETEENITY (KNOWN) 
THEREFROM (I3 FROM SORIPTURAL TAITS)" 


Vedünta-pürijüta-saurabha 
The md1vidual “soul” does not omgmate Why! Because there 
3s no text about ite having omgm by nature, and because from 


1&1 B 2317 pp 182 88, Part 2 
a Ék B 3817, pp 138 89, Parte 7 and 8 
3 GB 3815, pp 181 82, Chap 2 
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the seriptural texts “A wise man 18 neither born nor dies’ (Katha 
2181), ‘Eternal among the eternal’ (Katha 5183), ‘An unborn 
one, verily, hes by, enjoying’ (Svet 4 5 8) and so on, the eternity of 
the individual goul 18 known 


Vedünta-kaustubha 


If it be argued In conformity with the texta ‘One desirous of 
heaven should perform sacrifices’ (Tait Sam 25 64), eto, whioh lay 
down the means to attemmg lordship m the next world, let the designa 
tion ‘Devadatta 1s born and dead’ refer to the birth and death of 
the body But like the ether and the rest, birth and death must 
pertam to the individual soul as well at the time of creation and 
dissolution (respectively) Thus there 1s no conflict whatsoever with 


accordance with the scriptural text teaching the plurality of souls, 
viz ‘Hiternal among the eternal, conscious among the conscious’ 
(Katha 518, Svet 6 13), and im accordance with the aphonam, to be 
mentioned hereafter, viz “And on account of non-continmty, there 
w no confusion” (Br Si 2348) ‘The soul s not born, nor dies 
Why ‘On account of non mention m Soripture’, 1e because there 
are no scriptural texts designating the birth and death (of the soul) 
at the tume of creation and dissolution, and, because on the contrary, 
“the eternity" of the soul w known “therefrom”, ie from the 
gariptural texts ike ‘“‘ Impemahable, verily, O ! 18 this soul, possessing 
the virtue of bemg mdestructable”’ (Brh 4514), ‘A wise man 18 
neither born, nor dies’ (Katha 2 8), ‘Eternal among the eternal, the 
conscious among the conscious, the one among the many, who bestows 
objecta of desires’ (Katha 518, Svet 618), ‘The two unborn ones, 
the knower and the non knower, the lord and the non lord’ (Svet 
19), ‘One unborn one, verily, hes by, enjoying Another unborn one 
leaves her who has been enjoyed’ (Svet 45) and so on, aa well as 
from the following Smrti passages, viz ‘“ Nor at any tame, verily, was 


18 R Sk B a R, Ék, B 
8 Not quoted by others * P 5308, hne 27, vol 2 
S And not that there's only one soul 
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I not, nor you, nor these lords of men, nor, verily, shall we ever not 
be hereafter’’’ (Git& 2 12), ‘“‘ Unborn, eternal, constant and ancent, 
he 18 not killed when the body 1s hilled’’’ (Gita 2 20), ‘“ Who knows 
him to be imperishable, eternal, unborn and ummutable, how can that 
man kill one, O Pürtba, or cause one to be killed ?”’ (GIGA 2 21) 
and so on 

If ıt be objected There are scriptural texts demgnatang the 
ongmin of the world together with the sentaent, such as, ‘All come 
forth from this soul’, “Born of whom, the progenitreas of the universe 
let loose the souls with water on the earth’ (Mah&nür l4), ‘The 
lord of bemgs created bemgs’ (Tat Br I1 10, 11) “AU these bemgs, 
my dear, have Being as their root, Being as thar abode, Being as their 
support” ' (Chand 684), "'From whom, verily, these beings arise, 
through whom they live when born, to whom they go and enter” ’ 
(Tart 31) and so on Hence, the denial of birth and death of the 
mdividual soul 1s not reasonable For this very reason, the muitial 
proposttion that through the knowledge of one there 18 the knowledge 
of all, 18 established,— 

(We reply ) “No”, because the quoted texts teach that individual 
soul has an origm, which (1s not actual origin, but &mply) consita mn. 
the expansion of rtta knowledge, caused, by rts connection with the body, 
subsequent to ita giving up ite real nature at the tame of dissolution. 
If this be so, then the individual soul too being an effect of Brahman, 
the above intial propomtion 18 estabhshed. And hence, rbis established 
that Brahman, who 1n His causal state possesses the non divided names 
and forms as His powers and 18 without an equal or a superior,—in 
accordance with the text ‘‘'The existent alone, my dear, waa thua m 
the beginning, one only, without a second" " (Chand 6 2 1),—comes 
Himself, as possessed of the manifest names and forms as His 
powers at the tıme of the production of effects, to abide as three- 
fold, viz in the forms of the enjoyer (1e the at), the object enjoyed 
Qe the act) and the controller (ie Brahman) There ıs no con- 
tradictaon here by any text whatever 


Here ends the section entatled “The soul” (7) 


1 P 23, bno 16 voL 1 
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COMPARISON 
Raménuja, Srikantha and Baladeva 
They read. “éruteh” instead of “aéruteh’’! Interpretation same 


Adhikarana 8 The section entitled “The 
knower" (Sūtra 18) 


SUTRA 18 
“(THB SOUL IS) A KNOWBR, FOR THAT VERY REASON " 


Vedanta-parijita-saurabha 
The soul, which 18 an ego, 18 & knower 


Vedanta -kaustubha 


Thus, 15 has been pomted out that the soul does not ongmate 
like the ether and the reat, since 16 1s eternal, as established by Scripture 
Now, mmadentally, itg nature, eto are bemg determined 

The word ‘soul’ w to be supplied from the preceding aphorism 
By the phrase “for this reason", the reason mentioned by the term 
‘therefrom’ (1 the preceding sütra) 1s referred to On the doubt, viz 
whether the soul 1s non-sentzent by nature, but possessed of the 
attribute of knowledge or mere consciousness, or knowledge by nature 
yet possessed of (the attribute of) bemg a knower,—the Vailenkas* 
and the like hold that ıt 38 non sentient, yet possessed. of the attribute 
of knowledge, while the Samkhyas and the rest hold that the soul 1s 
mere consciousness 

With regard to ıt we reply “A knower™, 1e the mdividual soul 
1s nothing but a knower,1e nothing but knowledge bv nature, yet 
possessed of (the attmbute of) being a knower Why! On the 
ground of the following scmptural texta, viz ‘Hero this person 
becomes self illuminating’ (Brh 439, 14), ‘The person who is 
made of knowledge among the vital breaths, who 18 the hght in the 
heart’ (Brh 43 7), “There 1$ no anmhilation of the knowledge of 


! f$: B 2818, p 186, Part 2, Sk B 3318 p 140 Parte 7 and 8, G B 
3810 
§ Vide V Bü 8118, and Sumbara Myra a commentary, p 181 
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the knower, because of his mperishabihty’ (Brh 4 3 30), ‘“ Whereby 
should one know, O! the knower?”’ (Brh 2414, 4516), ‘Thus 
person simply knows’, ‘For he w the one who pees, 1 hears, 
smells, 2 thinks, conceives, does, the mtelligent self ’ (Praána 4 9) 
and go on 

The doctrine of the non sentient soul, on the other hand, 1s to be 
rejected,—because then the attribute of knowledge by iteelf, bemg 
the effector of all practical transactions, will come to attam, primacy, 
and hence the non sentient substratum of the attribute (vu the 
soul), bemg non hable to salvation or bondage, virtue or vice, will 
come to be non primary or useless hke the mpple on the neck of a 
goat, ® and finally, because of 1ta opposition to Soripture 

The doctrine of mere conaaiousness, too, 18 to be rejected, because 
if consciousness be all pervading, then there will be no perception of 
the pleasure and the like pertaming to the entre body, but if 1t be 
atomic m size, then there will be no experience of the pleasure and the 
hke pertaming to hands, feet and so on 

Hence it 1s estabhehed that this soul, known through self- 
consciousness, 13 knowledge by nature and a knower 


Here ends the section entitled “The knower” (8) 


COMPARISON 
Samkara 


Interpretation different—viz he mterprets the word “jfia” as 
eternal consmousness and not as a knower 4 


1 Touches 

3 Tastes 

3 An emblam of any useless or worthless object or parson 
4§B 2218 p 009 
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Adhikarana 9 The section entitled “Depar 
ture" (Sütras 19-31) 


SÜTRA 19 


“(THe INDIVIDUAL SOUL IS ATOMIO ON ACCOUNT OF THE SORIFIURAL 
MENTION) OF DEPARTURE, GOING AND RETURNING ” 


Vedinta-parijata-saurabha 


The individual soul ıs atomic, because m the texts ‘By that 
hight thus soul departa through the eye, or through the head, or through 
other parts of the body’ (Brh 442), ‘Whoever, verily, depart 
from ths world, all go to the moon alone’ (Kaus 1 2%), "Havmg 
come back from that world to this world for action’ (Brh 4463) 
and so on, there 1s the mention “of departure, gomg and returning”’ 


Vedünta-kaustubha 


Thus, 15 has been proved that the individual soul 18 eternal and a 
knower Now ite mze 1s bemg determined 

On the doubt, viz whether this soul 18 of a middle mze,4 or of an 
all pervading size, or of an atomo aize,—af 1t be suggested It must 
be of & middle mze, since pleasure and. the rest are experienced all 
over the body Or, 1b must be of an all pervadmg mze,— 

We reply The individual soul is capable “of departmg, gomg 
and returnmg" These three are not posable if ıt be all pervading 
Moreover, if 15 be all-pervading, then experiences of pleasure and the 
hke will result everywhere If, on the other hand, 1t be of a middle 
mze, then 15 must be non-eterna] Hence, the atomicity of the soul 
1s the only remamıng alternative In the passage ‘When he departa 
from this body, he departs together with all these’ (Kaus 835), sta 
departure 1s mentioned In the passage ‘Whoever, verily, depart 
from this world, all go to the moon alone’ (Kaug 1 2), ria gomg 
1: mentioned And, m the passage ‘Having come back from that 
world to this world for action’ (Brh 4. 4 6), 1ta returning is mentioned 


1 R Ék, B 

a É, R Bh, Ék. 

3 8 R ór, B 

å Io ofthe size of the body 

ë Note that Nembärka quotes a different text here 
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COMPARISON 
Samkara 


He takes sūtras 19-27 as laymg down the pr ma face view 
Lateral interpretation same 


SUTRA 20 


“AND (THERE IS POSSIBILITY) OF THA SUBSEQUENT TWO (VIZ 
GOING AND RETURNING) THROUGH ONB'S SELF ” 


Vedünta-pürijüta-saurabha 


Sometimes departing may be possible on the part of even one 
who 1s not moving, as 1n. the case of the cessation of the rulership of a 
village? But, mnoe there w possibility “of the subsequent two 
through one’s self" alone, the individual soul 1s atomic 


Vedünta-kaustubha 


As m the case of the cessation of the rulership of a village, 
departmg, which consists 1n the cessation of the rulership of the body, 
may sometimes be possible on the part of the soul even when rt 18 
not moving But, ance there oan be the accomplahment “of the 
subsequent two”, wiz gomg and returnmg”, “through one's self” 
alone, 1b 1s established that the mdrvidual soul 1s atomic 


SUTRA 21 


“Ty rr BE OBJEOTHD THAT (THE SOUL IS) NOT ATOMIO, BECAUSE 
OF TEB SCRIPTURAL MENTION OX WHAT IS NOT THAT, (WH EHPLY ) 
NO, ON ACCOUNT OF THE TOPIO BEING SOMETHING HISE ” 


Vedinta-périjaita-saurabha 


If ıt be objected In accordance with the text, referrmg to the 
individual soul and demgnatmg “what 1s not that”, viz ‘He, verily, 
is the great’ (Brh 44223), the mdividual soul 18 “not atomic”,— 


1 Ie when somebody ceases to be the ruler of a village he may be said to 
* go oud” 
3 S, R, Bh, Sk, B 
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(we reply ) “no”, because m the middle, the topic w the Supreme 
Soul 


Vedünta-kaustubha 


If ıt be objected The individual soul s “not atomic” Why! 
“Because of the scriptural mention of what 1s not that,”—‘“that” 
means atomicity, “what Ja not that" means non atomiarty, on account 
of the scriptural mention of that,~—i 6 because in connection with the 
discourse on the individual soul, viz “He who 1s made of knowledge 
among the vital breaths, who 1s the hght within the soul’ (Brh 48 7), 
there 1s the mention of greatness m the sorıptural text ‘He, verily, 1 
the great, unborn soul’ (Brh 4 4 25),— 

(We reply ) "No" Why? “On account of the topic bemg 
something else," 1e because the topic 18 here something other than 
the mdividual soul referred to ın the begimnmg,ie the Supreme Soul, 
who 18 the topic to be established in the middle of the section, ım. the 
text ‘By whom the soul has been found and realzed’ (Brh 4 4 18) 


SUTRA 22 
“AND ON ACCOUNT OF THE WORD ITSELF AND OF MEASURE ” 


Vedinta-parijita-saurabha 


“On account of the word itself (viz 'atomio") and of measure,” 
mentioned (respectively) ın the texta ‘This atomic soul’ (Mund 
8193), ‘An mdrvidual soul 1s & part of the hundredth part of the 
tap of a har, divided a hundredfold’ (Svet 5 9 8), the mdrvidual soul 
18 &tomio 

Vedünta-kaustubha 

The phrase “the word itself” means the word which 18 denotative 
ofitsown atomiaty The word "measure" means the measure which 
18 separated from * all gross measures, 16 an intensely mmute measure 
On account of these two, the mdividual soul is atomic The word 
itself w mentioned m the text ‘This atone soul m which the five fold 
vital breath has entered 1s to be known by means of thought’ (Mund 


1 This explams the compound “afacohruteh"” 
15, R, B, Sk, B 3 B, R, Bh, B 
& Uddhriya minam = Unmdnam 
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319) The measure 1s mentioned m the text ‘An individual soul 
18 & part of the hundredth part of the tip of a hair, divided a hundred 
fold’ (Svet 59) ‘For the lower one 1 seen to be like the pomt of 
the spoke of a wheel only’ (Svet B 8) 


SUTRA 23 
"NON OONTEADIOTION, AB IN THE CASE OF THH SANDAL-PASTS " 


Vedünta-pürijàta-saurabha 


Just as & drop of sandal paste, though occupying one spot of the 
body, refreshes the entare body, so exactly does the soul illuminate 
Hence, the expenence of pleasure and the lıke over the whole body 
18 not inconsistent 


Vedünta-kaustubha 


If rb be objected If the soul be atomio m size, then how can 
pleasure and the like be experienced over the whole body {—we reply 
There 38 no such contradiction Just as one drop of yellow sandal 
paste, occupying one spot of the body, produces, through 1ta own 
quality, a pleasurable sensation extending over the entire body, so 
the soul too, occupying one gpot of the body, experiences, through ita 
own quality, the pleasure and the hke extending over the entire body, 
in accordance with the Smrt passage ‘This soul, though only atomic, 
abides pervading ite own body, as does a drop of yellow sandal paste, 
pervading the body’ For this very reason it has been said by the 
Lord too ‘“Just as one sun illummates this entire world, so the 
field owner (1e the soul) illummates the entire field (1e the body), 
O Bharata |” ' (G1t& 13 33) 


SÜTRA 24 


“IF IT BB OBJHOTHD THAT (THE TWO CASHS ARE NOT PARALLEL) 
ON AOOOUNT OF TEE SPHOLALITY OF ABODS, (WE REPLY ) NO, ON 
AOOOUNT OF THE ADMISSION (OF AN ABODE, VIZ) IN THE HEABT 
CERTAINLY " 

Vedüanta-pürijüta-saurabha 


If ıb be objected The example of the sandal paste is not 
appropriate, "on account of the speciality of abode”,—2zt 18 directly 
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observed that the drop of sandal paste occupies one spot of the body, 
but ıt æ not known that the individual soul occupies one part of tbe 
body, since consctousness 18 experienced everywhere,—on account of 
such & difference of abode between the two,— 

(We reply ) "No" Why! “On account of the admission,” viz 
that the soul, atomic m size, abides ın one part of the body,1e “m 
the heart”, by the sonptural text ‘He who w made of knowledge 
among the vital breaths, who 1s the hght withm the heart’ (Brh 
4422) The meaning of the term “certamly” is that xt 28 the 
attribute of knowledge (and not the atomic soul rteelf) which abides 
in the whole body 


SUTRA 25 
‘t OR THROUGH ATTRIBUTE, LIKE LIGHT ” 


Vedünta-pürijata-saurabha 


The xlluminataon of the body takes place only through tho attribute 
of the soul, like the hght of a lamp and the lke m a room 


Vedünta-kaustubha 


To the objection, wz the doctrine that there 1s a relation of 
attmbute and substratum (between knowledge and the soul) 1s not 
proper, since our purpose is served by the very nature only (of the 
soul),—(the author) replies 

The term “or” 1 for dispomng of the objection The sense 18 
that the experience of the pleasure and the hke, pertaimmg to the 
entire body, by the atomuo soul, occupying one part of the body, 16 
posable through rte attribute of knowledge which 18 all pervading 
“Aa m ordmary hfe” In ordmary hfe, a gem, the sun, a hght and 
so on, though occupying one place, ilununate many places, as the 
case may be, through ther attribute alone Or else, (the combination) 
may be disjomed as “as in the case of hght", 1e like the hght of 
gems and the rest The doctrine of an attributeless soul, as admitted 
by the S&mkhyaa, has been disposed of above 1 


COMPARISON 
Samkara reads “lokavat”, all others "üloksvat? 


1 Vide V.K 1818 
21 
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SUTRA 26 


“Tau BXTHNDING BEYOND (OF KNOWLEDGE) IS AS IN THE OASE 
OF SMELL, FOR THIS (SCRIPTURE) SHOWS ” 


Vedünta-pürljita-Saurabha 


But the “extending beyond" of the attribute of knowledge fits 
in “as in the case of smell" The scriptural text “He haa entered 
here up to the body hairs and finger nails’ (Kang 4201) “shows” 
the individual soul to be the substratum of such an attmbute 


Vedünta-kaustubha 


“The extendmg” of the attmbute of knowledge beyond the soul, 
its substratum which 18 situated within the heart, 16 ite occupying 
& larger space, 18 “as m the case of smell”, ie 18 just lke smell 
occupying a larger space than the flower which occupies a smaller 
space The scriptural text ‘He has entered here up to the body 
hairs and finger nails’ (Kaug 420) “shows” the soul's pervasion 
over the ente body by means of 18 attribute of knowledge, extending 
over a larger space 

COMPARISON 
Samkara and Bhaskara 


They break this sütra mío two different ones, viz “Vyatireko 
gandhavat” and “Tath& ca darfayati' 3 
Raémanuja 


He too reads “ca™ m place of “hı”, but does not break 1b into 
two sutras 


SÜTRA 27 
“On ACOOUNT OF THE SEPARATE THACHING " 
Vedünta-pürljáta-saurabha 


Although there 1s no distunction between the soul and 1ts knowledge 
in respect of being knowledge, yet a relation of substratum and 


4 1 Nob quoted by.others ..J'or.eormecb quotation vide Kaug,p 141 
9 $B pp 61516 Bh B p 136 
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attribute (between them) 1s indeed proper Why! “On account of 
the separate teaching," viz "Having mounted the body by means of 
untelligence” (Kaug 361) 


Vedünta-kaustubha 


Apprehending the objection, viz Let knowledge be the essence 
of the soul Hence here the distinction,—vi the substratum 1s 
atomo, the attribute all pervading,—is not proper,—(the author) 

here 

“On account of the separate teaching” of the attribute from the 
substratum, the soul, m the passages ‘Having mounted the body 
by means of intelhgenoe’ (Kaug 3 6), ‘Having taken by his intelligence 
the mtelhgence of these senses’ (Brh 2117) That 1s, ın spite of 
there beng no distinction between the two 1n respect of being know 
ledge, there can very well be a relatzon of substratum and attribute 
between them, since 1t 1s mentioned. m Sorrpture — Equahty of nature 
does not necessarily mean identity, since rb 18 found that in sprte of 
there bemg no distinction between hght and its substratum,—both 
bemg equally hght,—there 18 stall & difference between them 


COMPARISON 
Baladeva 
This 1s sūtra 26 ın his commentary, interpretation different It 
answers to the objection that mtelligence 18 not a permanent attribute 
of the soul Hence the sütra “Intelligence 1s a permanent attribute 


of the soul) mnoe there is a separate (1e distinct) statement (m 
Borrpture to that effect)” $ 


SUTRA 28 
“Bur THERE IS THAT DESIGNATION ON AOCOUNT OF (THE SOUL'S) 
HAVING THAT ATTRIBUTE AS ITS ESSENOH, AS IN THE CASH OF THE 
INTELLIGENT BEING " 
Vedünta-párijita-saurabha 
“Asm the case of the intelligent one," 1e (just as Brahman 18 
said to be great, because He is possessed of great attributes, on the 


1§ 3 GB 2826,p 197, Chap 2 
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ground of etymology thus) ‘Brahman’ 18 one 1n whom there are great 
qualities, so the soul has been designated as “Eternal, all pervading” 
(Mund 1162), because of possessing great attributes In the first 
case, the Inteligent Being, great by Humself, 1s great by reason of His 
attributes too In the second case, on the other hand, the mndrvidual 
soul, atomic in mze, 18 great by reason of ita attribute only,—this 18 
the distinction 
Vedünta-kaustubha 


To the objection, viz If the individual soul be atomic by nature, 
then the texts which establish ita all pervasiveness must be con 
tradicted, such aa “Eternal, all pervasive, omnipresenb, extremely 
subtle’ (Mund 116), ‘Eternal, all pervasive, 1mmolile' (Gita 2 24) 
and so on,—the author rephea No 

The term “but” 1s for disposing of the objection On account of 
having an all-pervasrve attribute as ita very essence, “that demgna- 
Gon", viz the deagnation of the all pervasıveness of the soul, such as 
‘Eternal, all pervasive’ (Mund 11 6), fits ın " Ag m the case of 
the intelhgent bemg’’ Greatness ıs said to belong to the Intelbgent 
Bemg through His connection with great attributes as well, 1n. accord 
ance with the saying ‘Brahman’ is one m whom there are great 
attributes The Inteligent Bemg bemg great by nature as well, the 
example holds good only partaally 8 Similarly, there 1s this demgnataon 
of the all-pervasiveness (of the soul) on the ground of 1ta all pervasive 
atimbute only, and not by nature This should be understood here 
Vasudeva, the Highest Person, 1s without an equal and a superior and. 
all pervasive, ın accordance with the scriptural text ‘Nothing 1s 
observed to be ether equal to Him or higher than Him’ (Évet 6 8) 
The all pervasiveness of others, such as, prakrii, trme, and the attribute 
of the mdividual soul (viz knowledge), 1s relative (and not absolute) 
There are contraction and expansion of even such an atimbute which 
18 peculiar to the individual soul, and eternal, m accordance with the 
declarations by the Lord Himself ''"Knowledge 18 enveloped by 


1 Brh--man. 

2 Not quoted by others 

8 Te the cage of Brahman and the mdividual soul are nob parallel m ail 
respecta but m some respecte only The former is great by nature, as well aa 
great by &btnibutes, while the latter 1s atomic by nature yet great by attributes 


Hence the two cases are parallel only ın respect of the second pomt, and not of 
the first as evident 
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nescience Thereby beings are deluded ” * (GIt& 6 15), ' ' In whom that 
nescience has been destroyed by knowledge, m them knowledge shines 
forth like the sun, O Bhárate 1” ’ (Gita 5 16 4) 


COMPARISON 
Samkara 


This 1s sūtra 29 xn bis commentary Interpretation absolutely 
different He takes this and the following three silitras as laying down 
the correct conclusion, viz that the soul 18 all pervasive, m answer to 
the prima face view set forth ın ten sütras above Thus, thus siitra 
means, according to him “But there 1s that demgnation (of the 
atomiaty of the soul) on account of 1ta having that attribute (viz 
buddhı) as 1ta essence, as 1n the case of the mtelhgent bemg’’ That 
18, Just as Brahman, though all pervading, 15 demgnated to be atomic 
for the purpose of meditation, so the individual soul, though all 
pervading, 18 designated to be atomic through its hmrtang adjunct of 
buddhi 4 


Rāmānuja, Srikantha and Baladeva 


This 18 sūtra 20 ın the commentaries of the first two, and sūtra 27 
in the commentary of the last  Baladeva leaves out "tu" Inter 
pretation different—viz “Bub there is that demgnation (ie the 
demgnation of the soul as knowledge) on account of rte having that 
attmbute aa ita essence, as 1n the case of the intelhgent one” Thats, 
Just as the Lord, though a knower, 15 sometimes deagnated as know 
ledge, so the individual soul too, though a knower, 1s sometimes 
demgnated as knowledge, sunce 1t possesses knowledge aa xis essential 
atimbute® They continue the same tomo m the following four 
sitras, although literal 1nterpretatuon 1s the same 


Bhüskara 


This ıs sittra 29 ın hus commentary Interpretation absolutely 
different Here he points out that the atomicity of the soul, considered 
80 long, 18 not the real form of the soul, but only its transmigratory 


1 Correct quotation ‘ PraiddayatYaiparam” Vide GIté, 616, p 308 

s ŠB 23590, pp 6167 

sS B 2399 p 144, Part? Sk B 2329 p 147, Parts 7 and 8, GB 
2337 p 198, Chap 2 
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form Here he follows Samkara, and pomts out that just as the all 
Brahman is said to be atomic m reference to His abode, 


viz the heart, so the all pervading soul 1s said to be atomic through 
its atizibutes of passion and the rest 1 


SÜTRA 29 


“ALSO BEOAUSH OF LASTING AS LONG AS THE SOUL DOES, THERE 
IS NO FAULT, BECAUSE IT Is SEEN ” 


Vedünta-pürljüta-saurabha 


The designation of the soul's all pervamveneas, due to ita attri 
bute, 1s not inoonmsbenb “Also because of” the attribute lasting sa 
long as the soul does, there 15 no fault, because it 18 seen”, 216 
because 1t 15 found ın the passage ‘“For there 14 no cessation of the 
knowledge of the knower, because of his umpershabihty Impernsh 
able, mdeed Ol ıs this soul”’ (Brh 48 303) 


Vedünta-kaustubha 


To the objection, viz "The attribute of the soul bemg sometimes 
present and sometimes not, ita all pervasiveness due thereto vanishes, 
and as such the demgnation of xta all pervasiveness 18 open to objections 
—(the author) replies 

The term “also” 1» meant for disposmg of the objection The 
aoul ıs indeed eternal As ita attribute too “lasta as long as the soul 
does”, 16 18 an eternal atimbute accompanying the soul, so the 
demgnation of the soul’s all pervasiveness 18 not open to objections, 
because we find that there are texts designating the attmbute as lasting 
as long as the soul does, such as ‘For there 18 no cessation of the 
knowledge of the knower, because of his impermshability Impersh- 
able, verily, O! 18 this goul’’’ (Brh 43 80) 


1 Bh B 23 29, p 137 

2 CSE ed,p 440, omits the whole sentence which 1s but a repetatuon of the 
sūtra itself The other edition retains 1$ 

8 Nob quoted by others 
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COMPARISON 
Samkara 
This 13 sitra 30 in his commentary Interpretation different 


continues the same theme, and points out that the soul's 
connection with buddhi lasts so long as the transmigratory state does 1 


Rümiünuja and Srikantha 


This 18 sfitra 30 1n their commentaries as well The interpretation 
of the word “tad darfan&t” different, viz because ıt 18 Been that 
all cows, hornless and so on, are called ‘cow’ (ance they all possess 
the generic character of cowness) 2 


Bbüskara 


This 18 sütra 30 1n lus commentary too — Interpretation different, 
vz like Samkara’s 3 
Baladeva 


This 18 sitra 28 1n his commentary Interpretation of the word 
“tad daréandt’’ different, viz because 1b 38 seen that the sun and 
ita hght are oo eternal, and that the sun x» both hght and the 
illummator 4 


SUTRA 30 


“BUT ON ACCOUNT OF THE APPROPBIATENESS OP MANIFESTATION 
OF THAT WHICH IS EXISTHNT, AS IN THE CASH OF VIRILITY AND 
Bo ON ” 

Vedānta-pärijāta-saurabha 


Dunng the waking state there 1s the “manifestation” “of the”, 
ie of knowledge, which 18 "existent" indeed during the states of 
deep sleep and so on Hence, the attnbute of knowledge does last 
so long as the soul xtself does, just ag 1n youth there 1a the manifestation 
of vinlrty and so on, which are existent indeed during childhood 


1§.B 2830 pp 6107 

a Ért B 2330 p 144 Part2, Sk B 2330,p 147, Parta 7 and 8 
3 Bh. B 2330, pp 137 38 

4 G.B 2328 
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Vedünta-kaustubha 


To the objection, viz if knowledge, the attribute of the soul, 
be eternal, then why should there be no perception of it durmg the 
states of deep sleep and the rest 1I—(the author) replies 

The term "but" imphes emphams Knowledge, the attribute 
of the soul, does last as long as the soul itee]f does Why? “On 
account of the appropriateness of the manifestation of that which 1s 
existent " That 1s, the attribute of knowledge, which 1s “exstent 
indeed”’,1e 18 present indeed, 1n a non manifest form during the states 
of deep sleep and the rest 1s mamfested during the waking state,— 
just as m youth there 1s the manifestation of “virility and so on” 
which are existent indeed during childhood By the phrase “and so 
on" the natural qualtaes of magnanumity, good conduct and the lke 
are to be understood 

COMPARISON 


Samkera and Bhüskara 


‘This 18 gütra 91 ın ther commentanes Interpretation different, 
they continue the same theme—viz the soul's connection with buddhi 


exists potentially ın the state of deep sleep, eto and 1s manifested 1n 
the state of waking 1 


SUTRA 31 


“OTHERWISE THERE (WILL BH) THE CONSEQUENCE OF BTHRNAL 
PERCHPTION AND NON PHBOEPTION, OR 4 BUSTRICTION WITH 
REGARD TO THH ONE OB THE OTHER ” 


Vedünta-pürljáta-saurabha 


On the doctrine of an all-pervamve soul, the perception and the 
non-perception, the bondage and the release of the soul must all 
become eternal The soul will be exther eternally fettered or eternally 
free,—thus there must be “a restriction with regard to the one or the 
other” 

Vedünta-kaustubha 


This aphomam is meant for mdicatmg the defects m the view 
of those who mamtam the all pervastveness of the soul which 1s 


18B 2831,p 621,Bh B 2381,p 188 
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consciousness "Otherwise," ie on any view other than our view, 
viz that the soul 1s possessed of the essential attributes of bemg a 
knower, knowledge by nature and atomic m mze,1e on the docbrine 
that the soul 18 consciousness merely and all pervading, there must be 
the “consequence of eternal perception and non perception” On 
account of the all pervading soul bemng ever unenveloped, there will be 
perception, on account of the existence of mundane existence, non- 
perception In this way, there will result srmultaneous bondage and 
release, “or a restriction with regard to the one or the other" On 
our view, on the other hand, the individual soul bemg of the mze of 
an atom, going and returning, bemg enveloped and bemg unenveloped, 
the object to be approached and the one approaching, are all posable, 
and hence the respective difference between bondage and release, 
too, 1s possible But on your view, there will result one or the other 
only of bondage and release, having the stated marks There must be 
eternal bondage alone on the part of the soul which 1s consciousness 
merely and immobile, or there must be salvation alone,—such & 
restriction will result Hence, ıt 18 established that the mdividual 


soul 1s possessed of the attribute of bemg a knower, 15 knowledge by 
nature and atomio 1n gize 


Here ends the section entitled “Departure” (9) 


COMPARISON 
Samkara and Bhüskara 


This 1s sutra 82 1n their oommentames Interpretation different 
as before They adduoe here an argument for the existence of buddhi, 
bemg connected with which the all pervading soul becomes atomic 
Thus (The exstence of buddhi must be admitted) otherwise there will 
be the consequence of eternal perception and non perception 1 


18.B 2382,p 622 Bh B 2882, p 188 
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Adhikarana 10 The section entitled “The 
agent” (Bütras 32 39) 


SÜTRA 32 


“(CHR INDIVIDUAL SOUL IS) AN AGENT, BECAUSE OF SCRIPTURE 
HAVING A SENSE " 


VedBnta-párijata-saurabha 


The soul indeed 1s “an agent", because the scriptural texts, 
informmg us about the means to enjoyment and salvation, such as 
“One desiring heaven should perform a sacrifice’ (Tart Sam 25 51), 
‘One desirmg salvation should worship Brahman’’ and go on, have 
& Benge 

Vedünta-kaustubha 


Now incidentally, the problem whether the soul 1s an agent 1s 
being discussed. 

-On the doubt, viz whether the mdividual soul is an agent or 
not,—if the prima facie view be as follows In the Katha vallı it 
18 demed that the individual soul s an agent, thus ‘If the killer 
thinks to kul, 3f the killed thmks himself killed, both these do not 
know ‘This one does not kill, nor s killed’ (Katha 219), and 2b 
has been declared by the Lord too ‘“ All actions are done by the 
ganas of prakríi The soul, deluded by egoim, thmke ‘I am the 
agent ’’’’ (GĦA 327) Hence, the gunsa alone are agents, but never 
the soul,— 

We reply The soul alone w the agent Why! “Because of 
Serrpture having a sense", 1e because the scriptural texts, teaching 
the means which are dependent on sentient beings, subject to enjoyment 
and salvation, viz ‘Only domg works here, let one demre to lve a 
hundred years’ (148 2), ‘One demrmg heaven should perform sacrifices ° 
(Tat Sam 2655), ‘One desiring salvation should worship Brahman’, 
“Let one worship calmly’ (Chand 3141) and so on, have a sense 
Tf those non sentient objects (viz the gunas) be the agent, the sorrptural 
texta teachmg the means must be senseless 

The (above quoted) scriptural text, on the other hand, shows that 
the soul bemg eternal cannot be killed, but rb 1s not by any means 


1 R, B, p 208, hne 27, vol 2 
2 R B 
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concerned with denying that the soul is an agent The Smrti 
passage, too, shows only that the soul, which 15 deluded by the gunas 
of pr&kri, 18 an agent of mundane activities through those gunas 
And, this has been stated by the Lord Himself thus ‘ ‘‘ Those deluded 
by the gunas of prakptı are attached to the actrvities of the gunas”’ 
{Gité 329) If the gunas be the agent and not the soul, then the 
following statements will be nulhflied viz ‘But if you will not carry 
on this mghteous warfare”’ (GttÀ 2 33), ““For through action alone 
Janaks and the rest have attained to perfection Havmg an eye to 
the good. of the world also, you should perform action''' (Gita 3 20), 
*'"Whatever you do, whatever you eat, whatever you offer, whatever 
you give, whatever you practise as penanoo,—make that an offermg 
to me”? (Grt& 9 27), '''I am firm, with my doubts removed Iwill do 
according to your word.”’’ (Qit& 18 73) and so on 


COMPARISON 


Samkara and Bbüskara 


This 18 siitra 38 in ther commentaries Lateral mterpretation 
game, but they hold that the soul’s state of bemg an agent 1 not 
natural, bub due to lumtang adjuncts! The same remarks apply to 
the following three sūtras also, which will not be noted separately 


SUTRA 33 
“ON ACCOUNT OF THE THAOHING OF (THR SOUL'S) MOVING ABOUT ” 


Vedgnta-parijita-saurabha 


“On account of the teachmg of (the soul’s) moving about,” 
in the passage He moves around m his own body as desired’’ (Brh 
21184), 16 18 an agent 


Vedünta-kaustubha 
“On account of the teaching" of the soul's “moving about”, 
1e of ita roammg around, m the passages ‘He, the immortal, goes 
18B 2882,p 623 Bh B 2882,p 138 For the diferent senses of the 


word ' ' m the systems of Samkara and Bhiskara see Bh B, eto 
3 B, R, Bh Sk 
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wherever he wishes’ (Brh 4312), ‘He moves around in his own 


body as desuwed* (Brh 21 18), the dividual soul s an agent,—thu 
18 the sense 


COMPARISON 
Rāmānuja and Srikantha 


They take this sūtra and the next as one sūtra by reversmg the 
order and adding a “ca” thus “Upādānāt vih&ropadeáüe ca” 1 


SUTRA 34 
“ON AOOOUNT OF TAKING ” 


Vedinta-parijaita-saurabha 


Because of the scriptural mention of the taking (by the soul) 
thus ‘So exactly he, having taken the senses’ (Brh 2 1 18) 


Vedànta -kaustubha 


On account of the scriptural mention of the taking (by the soul) 
1n the passage which introduces the tome thus ‘Just as a king’, 
and continues ‘So exactly does he, having taken these senses’ (Brh 
2118) ‘Havmg taken by his intelhgenoe of these senses’ (Brh 
2 1 17), the mdividual soul 1s an agent 


SUTRA 35 


" ALSO ON ACCOUNT OF THE DESIGNATION (OF THE SOUL AS AN 
AGENT) WITH REGARD TO ACTIONS, OTHERWISH, (THERE WILL BE) 
REVERSAL OF DESORIPTION " 


Vedünta -parijaita-saurahha 


“Also on account of the deamgnation (of the soul) as an agent” 
thus ‘Understanding performs a sacrifice’ (Tait 2 52), the soul is an, 
agent If by the word ‘understanding’ buddhi be understood and not 
the mdividual soul, the instrumental case would have been used 3 


18m B,p 152, Part2 Sk,B p 158 Parts 7 and 8 
2 $, R, Bh, Sk, B 
3 Te the instrumental cage 'vufiinena' would have been used. 
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Vedünta-kaustubha 


“Also on account of the demgnation" of the individual soul, 
denoted by the term ‘knowledge’, as an agent of ordmary and Vedio 
“actions” thus ‘Understanding performs a sacrifice, performs 
actions as well’ (Tait 2 5), the individual soul 18 an agent 

If ıt be objected By the term ‘understandmg’ buddha is to be 
understood and not the mdividual soul,—{the author) rephes “Other 
wise, 16 1f by the term ‘understanding’ the mdrvidual soul be not 
understood, but buddhi 1s understood, then there must be “reversal 
of the descriptzon’’, 1e buddhi bemg the mstrument, there must 
have been the demgnation of an mstrument thus ‘by understandmg"' 
But there 1s no such demgnation Hence, here 1s a designatzon of an 
agent by the stated case ending, viz “Understandmg’ Hence the 
individual soul 1s an agent 


SOTRA 36 
“THERE IS NO RESTRICTION AS IN THE OASH OF PHROBPTION ” 


Vedanta -parijita-saurabha 


“ There 18 no restriction” with regard to the actions based on the 
perception of their fruita 


Vedànta-kaustubha 


To the objection, viz if the mdividual soul be the agent, then 
having taken into conmderation the good and the evil which are the 
frute of good and evil works, and bemg disgusted with the evil, xb, 
with & view to obtaining the good, ought to do what 18 conducive to 
the latter,—{the author) rephes 

‘As 1n the case of perception” Just as there 1s the perception 
of the good and the evil which are the fruits of good and evil works 
performed previously, so there 18 “no restriction” with regard to works, 
ameoe we find that people are by chance sometimes inclined to what s 
beneficial and sometimes to what 18 not beneficial 1 


1 Ie although a man perceives the good and evil resulta of his past acta 
yet there ıs no fixed rule that he always afterwards does what 1s good and avoids 
what ia bad As he is ruled by external ciroumstancea, he may sometimes bo 


inchned to what 1s bad, though knowing from his past experiences that such acts 
lead to harmful consequences 
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COMPARISON 
Samkara 


This is sūtra 37 m his commentary Interpretation different, 
viz “Asin the case of perception, there 18 non restriction (with regard 
to actions)” That is, just as the soul, though free with regard to 
perceptions, sometimes percerves what 18 good, and sometimes what 
is bad, so the soul, though free to act, sometimes does what 18 good, 
and sometrmes what 1s bad 1 


Rámàünuja, Srikantha and Baladeva 

This 18 sütra 36 ın the commentaries of the first two, but sütra 35 
in the commentary of the last They mterpret ıt as following (If 
prakrü were the agent and not the mdıvıdual soul, then there would 
be) non reatriction (of actions) aa 1n the case of perception” Thats, 
yust aa 15 has been shown ? that 1f the soul be all pervasive no definite 
perception. will be posmble, so 1f prakrtı be the agent, no definte activity 
will be posmble, mnoe prakptı bemg all pervading and common to all, 
all activities would produce resulta 1n the case of all souls, or produce 
no resulta 1n. the case of any one 3 


SUTRA 37 
“ON A6COUNT OF THR REVERSAL OF POWER” 


Vedünta-pürijáta -aaurabha 


If buddhi be the agent, then its instrumental power will cease, 
and 1t must come to have the power of an agent Hence the individual 
soul 1s the agent 

Vedinta-kaustabha 


To the objection, viz in the text “Understanding performs a 
sacrifice’ (Tart 2 5), by the word ‘understanding’ buddhi alone 1s to 
be understood, and ıb 15 the agent Hence there instrumental case 
has not been used “—{the author) replies 


1§ B, 2387 p 626 

3 Under Sri B 2832 Sk B 23532, GB 2830 

sáu B 2836, p 158 Part 2, Sk B 2886 p 153, Paria 7 and 8, G.B 
2 3 35, p 208 Chap 2 

4 Vide V.P 8 2335 above 
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The individual soul alone isthe agent If buddhi be admitted to 
be the agent, then ‘‘on account of tho reversal of power", zta mestru- 
mental power will cease, and 16 must come to have the power of an 
agent Moreover, 1f buddhi be the agent, then the power of enjoyment, 
too, must pertain to ıt alone ‘This bemg so, bondage and release 
must result on the part of buddh: alone 


COMPARISON 
Rámanuja, Srikantha and Baladeva 


This 18 sūtra 37 ın the commentaries of tho first two, but sūtra 36 
in the commentary of the last Their interpretation 1s mmular to the 
last portion of Srinrvaaa’s interpretation, viz that if buddhi or prakrta 
be the agent, the power of enjoyment too must belong to 1t 1 


SUTRA 38 
* AND ON ACCOUNT OF THE ABSENCE OF DEHP CONCENTRATION ” 


Vedanta-pürijáta-saurabha 


If the soul be not an agent, then “the absenoe of deep 
concentration”, due to something which is absolutely different from 
the non sentient,* will result, and hence the soul 1s the agent 


Vedünta-kaustubha 


“Deep concentration” means abiding as having Brahman for 
one’s soul, after meditating on one’s own form,—distinct from the body, 
Benge-Organs, mind and intelligence,—preceded by the stopping of the 
functions of the mind. As the “absence of such a deep concentration", 
the means to galvation, will result, if the mdividual soul be not an 
agent,—it 18 known that the mdividual soul alone 1s the agent 


18m B 2887 p 153, Part 2 Sk B 2337,p 154, Parta 7 and8 GB 
3330, pp 208 9, Chap 3 
3 Aoctana-mdird?,1e from even the slightest portion of the non-sentieni 
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SÜTRA 39 
“AND LIKE A CARPENTER, IN BOTH WAYS ” 


Vedanta -pirijaita-saurabha 


The soul acts or does not act according to 1te own wish, “hke a 
carpenter", and as such a situation 1s possible "in both ways” If 
buddhi be the agent, then there bemg the absence of demre and the 
like on 1te part, there will be the absence of such a sttuation 


Vedanta-kaustubha 


The soul,—the nature of which 18 to act or absatam from acting, and 
which 1s possessed of the attributes of ‘being an agent’ and Bo on, lasting 
80 long aa 1t itself does,—though connected with & group of instruments 
lake speech and the hke, performs action or does not perform action 
according to 1t8 wish, and thus if the soul be an agent a mtuation is 
possible “1m both ways”,—just as & carpenter, though provided with 
metrumenta like axe and the rest, constructs chariots, eto , according to 
his wish But acting or refrarmng from action 18 not possible on the 
part of buddhi, which 1s an instrument lke the axe, by reason of its 
non sentence On account of the etermty of its proxmity to a 
sentient being, as well as on account of the absence, on ite part,—of 
any demre—the cause of action or maction,—there must be either 
eternal actavity or eternal non activity, on :t8 part Hence, it 18 
estabhshed that the soul alone 1s the agent 


Here ends the section entitled ‘‘ The agent” (10) 


COMPARISON 
Samkara and Bhüskara 


This 18 sütra 40 ın their commentaries Interpretation absolutely 
different They take ıt to be forming an adhikarana by rtself, con- 
cerned with the question whether the mdividual soul 1s an agent by 
nature or as connected with lhmuitmg adjuncta, and accept the second 
alternative Hence the parallel instance “1e  yath& oa takgā” 
18 interpreted differently by them thus In ordmary hfe & carpenter 
18 miserable and so long as he 18 an agent,1e works with his tools, 


{st 2 3 40 
ADE 1l] VHDANTA KAUSTUBHA 493 


eto But when he returns home, lays sæde his tools and 18 no longer 
an egent, he becomes happy In the very same manner the soul 
suffers so long aa 1t 18 an agent through nescience, but when 16 returns 
home,1e realizes 1ts real state, frees 1teelf from sense organs and so on, 
and ceases to be an agent, rb becomes happy 1 


Baladeva 


This 18 sittra 38 in his commentary He takes ıt to be an 
adhikarana by itself Interpretation different, viz “And lıke the 
carpenter (the soul w active) ın two ways” That is, the carpenter 18 
an mdirect agent through the medium of ite instruments, and also a 
drect agent ın handhng those instrumenta themselves  Smmlarly, 
the soul 18 an indirect agent through ita sense organs, and 18 also a 
direct agent ın the act of controlling those sense organs 2 


Adhikerapna ll The seotion entitled “Under 
the control of the Highest" (Sütras 40 41) 


SUTRA 40 


* Bur (THE AGHNTSHIP OF THE SOUL PROCEEDS) FROM THE HIGHEST, 
BEOAUSE THAT IS TAUGHT BY SCRIPTURB ” 


Vedanta -parijita-saurabha 


The agentahip of that mdividual soul proceeds “from the Highest” 
as 1ta cause, In accordance with the scnptural text “Entered within, 
the ruler of men" (Tait Ar 311 1, 2 8) 


Vedünta-kaustubha 


Now the problem 18 bemg discussed whether the individual soul 
1 an agent as controlled by the Highest Soul, or 1ndependently 

On the doubt, viz whether the stated agentshzp of the individual 
soul 13 under 1ta own control or under the control of the Highest Boul, 
if the pryma facte view be Under its own control alone In ordmary 


1 ÁB 25340,pp 628 20, Bh B 2340,p 130 
3 GB $3538 p 120, Ohap 2 
8 R,p 181 
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hfe, a man engages hnnself to tiling and the hke by lumself out of 
demre for crops, but does not wart for the Highest,— 

We reply The agentahrp of the mdividual soul proceeds “from 
the Highest” as ita cause Why? On the ground of the following 
scriptural texts ‘For he alone makes one, whom he wishes to reise 
up from these worlds, do good deeds He alone makes one, whom 
he wishes to lead down from these worlds, dp bad deeds’ (Kaug 
9 8), ‘Entered withm, the ruler of men’ (Tax; Ar 8111, 2), “Who 
rules the soul withm’ (Sat Br 1467, 301) and so on, as well as on 
the ground of the Smyta passages, iz — ' "And I am mtuated withm the 
heartofall From me proceed memory, knowledge and their absence” ° 
(Gita 15 15) 

COMPARISON 


Samkara and Bhüskara 


Lateral interpretation same, although as before they are speaking 
of the soul’s agentahip bemg due to hmuiting adjuncts The same 
remarks apply to ther mterpretataon of the next sūtra 


SOTRA 41 


"Bur (rat LORD MAKES THE SOUL AOT) HAVING REGARD TO THR 
EFFORTS MADE, ON ACCOUNT OF THE FUTILITY OF WHAT IS 
ENJOINED AND WHAT IS PROHIBITED AND 80 ON ” 


Vedinta-parijata-saurabha 


The term “but” 1s meant for dispomng of the fault of mequahty. 
The Highest Bemg, who has “regard” for the works done by the 
individual soul, makes 16 do good deeds and the rest ın another birth 
too, “on account of the futihty of what 1s enjomed and what 1s pro- 
hibited ” 

Vedünta-kaustubha 


To the objection, viz 1f the Supreme Soul be the matigator, then 


He must be open to the charge of mequahty and rest,—the author, 
replies 


1 P 1074 lme 18 
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The term “but” 1s meant for dispomng of the above objection 
The Supreme Soul, who has “regard” for, 1e takes mto account, 
the efforta made by the individual soul, 16 for ts good and bad 
deeds, makes 1t do good deeds and the rest m another birth too, and 
gives it pleasure and the like acoordmgly Hence, He cannot be 
charged with partiality, eto 

if 1t be asked Why should the Supreme Bemg take into acoount 
the efforts made by the individual soul*—the author rephes “On 
account of the futality of what 18 enjomed and what 1s prohibited” 
If the Highest Person takes into account the efforta made by the soul, 
then alone, injunctions and prohibitions, such as, ‘One who desires 
for heaven should perform the Jyotistoma sacrifice’ (Ap S S 10211), 
“A Bráhmana must not be killed” and so on, do not become futile 
The meaning of the phrase, “and so on" 18 that faults hike suffermg 
arumng from good deeds, and happiness ammng from bad deeds, and 
go on, result Since the Supreme Soul takes mto account the works 
done by souls, He cannot, by any means, be charged with mequality, 
eto , though He 18 the 1mnstagator of what 1s enjomed and what 18 pro 
hibited, and 1s, thereby, the bestower of favour and disfavour Under 
the aphoram “(There are) no 1nequahty and cruelty (on the part of 
the Lord), because of (His) having regard (for the works of souls)" 
(Br 88, 21 88), ıt has been said that no mequalty and the rest pertain 
to the Highest in His creation of the variegated world—this 18 the 
destmon? Hence, the Highest Person, omnipotent and the Lord 
of all, 1s the mstugator of good deeds and the rest m accordance with the 
good and bad deeds performed before, and ıs the giver of fruits accord- 
ugly to them Thus, 15 18 establshed that the mwndividual soul 1s an 
agent as controlled by the Highest 


Here ends the section entatled “The Highest’ (11) 


1 P 209 vol 2 

3 Io there i$ no repetition here, amce under Br Bü 2133 ıb has been 
shown that the Lord ig not partial as a creator whereas 1b 13 bemg shown hare 
that He 1s not partial as an snasgator to action 
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Adhikarana 12 The section entitled “A 
part” (Gütras 42-62) 


SÜTRA 42 


"(Tum INDIVIDUAL IS) A PART (OF BRAMAN), ON ACCOUNT OF 
THE DESIGNATION OF VARIETY, AND OTHEEWIBE, ALSO SOME 
BEAD (THAT BRAHMAN IS OF) THE NATUBH OF FISHERMEN, 
GAMBLERS AND THE BEST” 


Vedinta-pirijata-saurabha 


The individual soul 18 a part of the Supreme Soul, 1n accordance 
with the demgnation of difference m texts like ‘The two unborn 
ones, the knower and the non knower, the lord and the non lord’ 
(Svet 19) and so on!, and on account of the designation of non 
difference in texts like ‘Thou art that’ (Ohind 686, eto) And 
“falso” the Atharvanikas “read” that Brahman 1s of “the nature of 
fishermen, gamblers and the rest”, thus “Brahman are the fishermen, 
Brahman are the slaves, Brahman are these gamblers” 3 


Vedanta-kaustubha 


It has been pointed out that the agentship of the mdividual soul 
18 under the control of Brahman Now, the author x pomting out 
the relation between the two, consstently with the scriptural texte 
designating both difference and non difference 

On the doubt, vi; whether the mdividual soul 1s different from 
Brahman or non different from Him, or a part of Brahman and as 
such both different and non different from Him,—if 1b be suggested. 
The individual soul must be different from Brahman, as & man 18 
from the king, because the texts designatung non difference are figura- 
tive and because a non difference between the non knowing and the 
all knowing 1s umposaible Or, ıt must be non different only (from 
Brahman), because the scriptural texts demgnating difference are 
figurative There bemg & mutual oppomtion between difference and 
non difference, of erther the texts about difference or the texts about 
non difference must certamly be metaphorical,— 


1H 8 Š, R Bh, Sk, B 
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We reply The individual soul xs neither absolutely different 
from the Highest Person, nor absolutely non different from Him, but 
18 & part of the Highest Self, ın accordance with the sorrptural text 
“For he 1s a part of the Highest” A ‘part’ means a ‘power’, m 
accordance with the scriptural text “This individual soul, a power 
of the Highest, 18 small m power and not mdependent" A ‘part’ 
should not be understood here as a portion, actually severed hke & 
portion of wealth and the rest, for xf the mdzvidual soul be & portion 
cut off from Brahman, then texta lke ‘Without part’ (vet 619) 
and the like, will be contradicted, and because 1f ıt be like a portion 
of wealth, there will result an absolute difference (between Brahman 
and the soul) and hence the texte hke "Thou art that’ (Chind 68 6, 
eto ) will be set amde (The true view 18 ) The mdrvidual soul 1, 
by nature, different from the Supreme Person, predicated to be the 
whole, and the ocean of & mass of attmbutes hie omniscience and the 
rest,—sinoe 1b 18 predicated to be a part, and 1s subject to bondage 
and release But ıt 1s yet non-different from Him, as its existence 
and activity are under the control of the whole Why? “On account 
of the designation of variety", 1e on account of the demgnation of 
difference, “and otherwise”, 16 and on account of the demgnation 
of non difference The sense 1s that the two kmds of texta being of 
equal force, there 18 & natural difference—non difference between the 
individual soul and the Supreme Soul The following are demgnations 
of difference ‘Who rules the soul withm’ (Sat Br 1467, 301), 
‘Entered within, the ruler of men’ (Tex; Ar 8111, 23), ‘The soul, 
verily, 18 supreme, self dependent, possessed of supemor qualtties’, 
‘The mdividual soul 1s possessed of httle power, not self dependent, 
lowly’, “The two unborn ones, the knower and the non knower, the 
lord and the non lord’ (Svet 19) and so on ‘The following are 
demgnations of non difference ‘Thou art that’ (Chünd 686, etc), 
‘This soul 1s Brahman’ (Brh 2519, 4465), ‘I am Brahman’ 
(Brh 1410) and so on And “also” the followers of one branch, 
viz the Atharvamkas, “read” that Brahman 1s of the "nature of 
fishermen, gamblers and the like” thus “Brahman are these fishermen, 
Brahman are the slaves, Brahman are these gamblers” 


1 P 1074 hne 18 a P 181 
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COMPARISON 


Samkara 
Iatersl mterpretation same, although as usual Samkara holds 


that the soul 15 not a real part of Brahman, but a part as st were 1 
The same remarks apply to the following two sübras 


SÜTRA 43 


“ON ACOOUNT OF TEB WORDING OF A SACRED TEXT " 


Vedünta-pürijüta-saurabha 


* On account of the wording of the sacred text,” viz ‘A foob of 
him are all bemga’ (Rg V 1090332, Chand 3126), the individual 
soul 18 a part of Brahman 


Vedünta-kaustubha 


The mdividual soul 1s nothing bnt a part of the Supreme Soul 
Why? Also “on account of the wording of the sacred text" ‘A foot 
of hm are all bemgs, three feet of him are immortal ın the heaven’ 
(Rg V 10908, Chand 3126) A ‘feet’ means a ‘part’ 


SOTRA 44 


“AWD, MOBHOVER, (IT IS) DECLARED BY Supt ” 


Vedanta-pürijüta-saurabha 


Tt 18 declared by Smyti also that the mdrvidual soul w a part of 
Brahman thus ‘A part of my own self, m the world of men, haa 
become the mdrvidual soul, the eternal ” ’ (Gita 15 7 8) 
SS 

18B 2848, p 636 

3 P 849, hne 19 
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Vedinta-kaustubha 


It has been declared m a Smpia passage by the Highest Person 
Himself that the 1ndividual soul 1s a part of Brahman, thus ‘“A part 
of my own self, m the world of men, has become the individual soul, 
the eternal” * (Git& 15 7) 


COMPARISON 
Rāmänuja 
He omits the “ca” 1 


SUTRA 45 
“BUT LIEB LIGHT AND THH REST, NOT 80 THE HriaungT ” 


Vedānta-pārijāta-saurabha 


Though the ındıvıdual soul 18 a part of the Supreme Person, yet 
the whole (1e the Lord) does not experience pleasure and pain, just 
as “light and the rest” are devoid of the virtue or vice mhermg 1n their 


parta 
Vedänta-kaustubha 


To the objection, viz then the virtue or vice perteimng to the 
individual soul may belong to the Supreme Soul too, seemg that a 
part has no separate existence from the whole,—the author replies 
here 

“The Highest," 16 the Supreme Soul, does “not” become 
"80",16 does not come to share the virtue and vice pertammg to the 
mdividual soul The author states a parallel mstance “Like hght 
and the rest", 1e just as “hght”’,1e the sun and the rest, are not 
touched. by the attributes of their rays which are their parta, 1e by 
thar contact and the rest with pure and impure objecta By the 
phrase “and the rest", the ether and the lke are understood, 1e 
Just as the ether and the like are not touched by the good qualities 
found m the sound of conch-shell, cuckoos and so on, nor by the bad 
qualifies found in the sound of crows and the hke The term “but” 
1 Suggestive of the absence of an intermrxture of the attributes of the 
part and the whole The objections, resulting from the apprehengon 


1$ B 2344 p 161, Pari 2 
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that the Highest Being 18 subject to karmas by reason of His connec- 
tion with the hearts of mdividual souls which are subject to karmas, 
have been disposed of, on the ground that the Lord 1s not subject to 
karmas, under the aphonem “Enjoyment results” (Br Si 128) 
Under the aphorsm “Not even on account of place” (Br Bü 321), 
we shall dispose of (the objection based on Brahman’s being connected 
with ‘places’, viz the hearta) on the ground that the Lord, having 
the ‘places’ by nature, 13 yet not subject to karmas Here, on the 
other hand, ib should be known that the objections rawed on the 
ground of His own parts are disposed of 1 


COMPARISON 
Samkara 

This s sūtra 46 ın his commentary The general import of the 
sütr&, as well as the interpretation of the phrase 1e "'prakBé&divat" 
different He develops hus dootmne of up&dh here Thus, the 
sūtra means, according to hm Just as the hght of the sun and the 
moon, pervading the entire expanse of the ether, appears to be straight 
or bent accordingly as the lmitmg adjunct with which rt 18 ın contact, 
viz finger, eto are straight or bent, but does not become so really, 
or just as the ether, though mmagmed to move when jars are Moving, 
does not really move, or just as the sun does not really tremble when 
1ta mages on water tremble, so although the individual soul undergoes 
pleasure and, pain, Brahman does not, since the soul 18 but a fictatious 
part of Brahman, due to limiting adjuncta, and not a real part 2 


Rāmānuja and Srikantha 


They too develop here their peculiar theory of Vitistidvaita 
Thus, the sūtra means, according to them “(The individual soul 18 a 
part of Brahman) as light and the rest (of the sun, ete 13 of the sun 
and so on), not so the highest (1e Brahman 1s not of the same nature 


1 Te there ıs no repetition here Under Br Bü 1 2 8, rt has been shown 
that Brahman, though connected with the hearts of individual souls 1s not subject 
to their pleasures and pam In this sūtra ıt 1s shown that Brahman, 
connected with the mdividual souls as their whole i8 nob yet subject to their 
pleasure and pam And under Br Bü 821,16 will be shown that Brahman, 
though the snner controler, 1s not gabject to the states and faulta of souls 

2 8B 28 46, pp 638 639 


[st 2 8 46 
ADH 12] VEDANTA KAUSTUBHA 4A 1 


as the soul)" That is, the soul 18 a part of Brahman in the sense of 
bemg an attribute (visegana) of Brahman, and just as the attribute and 
ita substratum are not identical, so the soul and Brahman are not 1 
They continue the same topic 1n the following two sitras 


Baladeva 


This 18 gütra 44 m his commentary Interpretation absolutely 
different He begs a new adhikarana here (five sütras) concerned 
with the question of the Lord's mcarnations Thus, this sūtra means, 
according to him "But supreme (mcarnations of the Lord are) not go , 
Ge parts of the Lord as the mdividual souls are), as ın the case of 
hght” Thats, just as though the sun and the fire fly are both called 
‘hght’, yet the word has a different meaning when apphed to the sun, 
so though the incarnations and ordinary individual souls are both 
called ‘parts’ of the Lord, yet the word has a different meanmg when 
applied to the incarnations, 16 i6 means then the entare Lord ? 


SÜTRA 46 


“ AND SMBTIS DECOLARE " 


Vedünta-p&rljata-saurabha 


“And Smrtis declare” ‘Of these, He who 1s the Supreme Soul is 
declared to be eternal and free from the properties of matter, and He 
15 not touched by the frurta too, just as a lotus leaf 18 not touched by 
water? The active self, on the other hand, is something different, 
who 18 subject to bondage and release’ (Mah& 12 13754-13755 €) 


Vedünta-kaustubha 


The sages also declare that the part alone 18 subject to the fruits 
of action done by xteelf, but not the whole, thus ‘Of these, He who 
15 the Supreme Soul 1s declared to be eternal and free from the properties 
of matter, and He 1s not touched by the fruts too, just as a lotus 
laf 1s not touched by water —The active self, on the other hand, 


1 Ért B 2845 pp 16] 62, Part 2, Sk B 2848, pp 161 62, Paris 7 and 8 
* GB 2344, pp 228 24, Chap 2 
3 One line omitted * P 852, hnes 910 vol 8 
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18 something different, who 18 subject to bondage and release Ho 1s 
subject to seventeen réfis (Mahi 1213754-56e) It has been 
declared by Sorrpture, too, thus ‘Of the two, one eats the sweet berry, 
the other, without eating looks on’ (Svet 46, Mund 311) 


COMPARISON 
R&müánuja and Srikantha 


They quote from Smrta to show that the soul 1s the attribute of 
the Lord 1 
Baladeva 
He quotes from Smrta to show that the mocarnations are not parta 
of the Lord m the same sense the mdividual souls are 2 


SÜTRA 47 


“INJUNCTION AND PROHIBITION (FIT IN) ON ACCOUNT OF (THE 
SOULS’) CONNEOTION WITH BODIES, AS IN THE OASE OF FIRE AND 
S0 ON 33 

Vedanta-pürijáta-saurabha 


“Inyunetaon and prohibrtaon? like ‘One who 18 desirous of heaven 
should perform sacrifices’ (Tat Sam 25553), ‘A Sidra ıs not to be 
mitiated to a sacrifice’ (Tart Sam 7114) and so on do indeed fit ın, 
on account of the connection of the individual souls with different 
bodies, m sprte of their being an equality among them as parts of 
Brahman, just as fire 15 brought from the house of a Srotmya,® but not 
from. the crematory, or just as water and the like, touched by clean 
persons, pots and so on are accepted and not others 


Vedünta-kaustubha 


If the individual souls be all equal as parte and the rest of Brahman, 
then to whom can the imjunctions and prohibitions refer? Lasten! 
In spite of ther sameness, injunctions and prohibitions like ‘One 


1 St B 23 46,p 162 Part 2, Šk. B 2846,p 160, Parts 7 and 8 
2 Q.B 2345 

s P 208 hne 27 vol 2 Not quoted by others 

* P 241 lne 21, vol 2 Not quoted by others 
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demrous of heaven should perform sacrifices’ (Tait Sam 26 5), 
“Hence a Sidra 18 not to be 1mtated to a sacrifice’ (Tart Sam 711) 
fit in on account of their connection with different bodies, “as m the 
case of fire and so on”’,1e just as 1n spite of bemg the same, fire 1s 
brought from the house of a ya, but one from crematory and the 
hke 18 rejected, and just as the urme and excrement of cows and the 
lko are enjomed as holy, but those very things of different animals 


are rejected. 
COMPARISON 
Samkara and Bhiskara 


He develops in this connection hus doctrme of Adhyšäsa 1 
Bhüskara too speaks of his peculiar doctrine of Up&idhi 


Baladeva 


This 1s sitra 46 m his commentary He continues the same 
theme,—viz the distmction between moarnations and ordinary 
individuals He interprets the sütra thus (In the case of individual 
souls there are) injunctions and probibitions, on account of (their) 
connection with bodies, as ın the case of light (1e the eye)? "Thats, 
the individual soul, though a part of the Lord, is yet connected with 
nescience and, a body, and 1s as such under the control of the Lord 
for rts activity and inactivity and go on But an mcarnation, though 
a part of the Lord, 18 not under His control, just as the eye or the 
power of vision, though & part of the sun, depends upon the per 
mission, 10 the presence, of the sun for ita activity or otherwise, but 
a ray of the sun, as & part of the sun, 18 1dentacal with 15, and does not 
depend upon any permission and the like of the sun 


SUTRA 48 
“AND ON ACCOUNT OF NON HXTENSION THERE IS NO EXTHNSION ” 


Vedáünta-pürijata-saurabha 


In spite of the fact that the individual souls are parts of the 
all pervasive Bemg, and in spite of the fact that they themselves are 


18B 2348,pp 640 Bh B 2848 p 149 
$ GB 2346 pp 226 27, Cheap 2 
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all pervamve by reason of their (all pervasive) attribute (of knowledge), 
the individual souls, bemg atomic by nature, are not all pervasive, 
and as such there 1s no confumon among karmas 


Vedünta-kaustubha 


To the objection, viz On your view, too, on account of beng 
parts of the all pervasive Bemg, aa well as on account of possesung 
an all pervasive attribute, all the souls come to experience the 
pleasures and the like 1n all the bodies, and as such & confusion among 
karmas, as well as a confusion among the enjoyments of the frute. 
will result Hence, as the view that the soul 1s a parb of the all 
pervading Brahman, 15 atomic by itself and 1s all pervasive by reason 
of its attribute, involves unnecessary complications, so Kapuila’s 
doctrine of the soul, viz that the soul 1 all pervasve by itself, 18 
more acceptable,—the author rephes here 

"On account of the non extension,” 1e non all pervasiveness 
of the souls,—mutually distanot by reason of beng atomic, and distanet 
also from the Whole (1e the Lord) by bemg predicated as parte,— 
"there 1s no confusion” The term “and” indicates the contraction. 
of the soul’s knowledge durmg ita state of bondage 


COMPARISON 


Baladeva 


This 15 sūtra 47 in his commentary The same topic continued 
“And on account of the non extension (re mcompleteness of the 
individual soul, there 18) no (possibility of) a confusion (between xt 
and an incarnation)” That 15, the soul 18 atomio and not full and 
perfect lıke an moarnation, hence different from him 3 


SÜTRA 49 


“AND (THE DOCTRINES OF THH ALI-PERVASIVENESS OF THE SOUL) 
ARH FALLACIES MERELY ” 


Vedanta -parijita-saurabha 


And the doctrmes of an all pervasive soul and the rest of the 
opponents hke Kapila and others are “fallamous merely", smoe, 


1 Vide V PS 28 28 2 GB 2347, p 227, Ohap 2 
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on those views, there resulta a confusion (among karmas and so on 
of the souls) 
Vedinta-kaustubha 


But the doctrimes of an all pervasive soul and the rest of Kapila, 
Kanada and so on are “fallacious merely’’, as they have no (scriptural) 
bams, and as, on these views, there a confusion among all practical 
transactions will result By the term “and” it 1a mdicated that 
such teachers sumply delude people 


COMPARISON 
Samkara 
This 18 stra 50 1n his commentary Hoe reads “&bbisah” ın place 
of "&bhüskh" Interpretation absolutely different, viz “(The mdrvi 
dual soul 18) only a reflection (of Brahman)” Thus, here he develops 
hus doctrine of Pratabimba 1 


Ramanuja 
He reads "&bhásah", and interpreta the sūtra thus “(The view 
that Brahman 18 obscured. by limiting adjunct or neamence) 18 amply 
a fallacy” He accepta the alternative reading “Abhäsäh” too and 
points out that in that case the sūtra will mean ‘(The various reasons 
advanced by the supporters of the above doctrme) are simply 
fallacies”’ 3 
Bhüskara 
This 1s sūtra 60 in his commentary He substitutes “vi” m 
place of "oa" He, also, hke Ramé&nuja, directs this gütra against 
the Samkarite view, thus  '"'(Nemorenoces are) amply fallaces" 3 


Srikantha 
He too directs this stitra against the Samkante view, interpreting 
15 like Rümünuga'g second interpretation * 
Baladeva 
This 18 sūtra 48 ın his commentary He reads "&bhüsah" The 
same topic continued, viz “(The reason adduced by the prima facts 


18B 2850, pp 642 2 Gt B 2349 p 168, Part 2 
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objector to prove the mmularity of the soul with the incarnation) 1s & 
mere fallacy” That, the argument 
The soul is a part of the Lord 
The incarnation 18 a part of the Lord 
the soul 18 equal to the incarnation, 


evidently mvolves the logical fallacy of undistributed middle 1 


SUTRA 50 


““BROAUSH OF THE NON RESTRICTION WITH REGARD TO THA 
UNSEEN PRINCIPLE” 


Vedanta -parijita-saurabha 


On the doctrine of an all pervastve soul, confusion 18 unavoidable 
even if recourse be taken to the unseen pmncple, “because of the 
non restriction with regard to the unseen principle’’ 


Vedanta-kanstubha 


To the argument, viz there 1s no confusion among all practical 
transactions on our view too, since the unseen principle 1s the regulator, 
—the author replies 

Confumon results indeed on the view of the opponents, ‘‘ because 
of the non-restriction with regard to the unseen pmnaple”, viz to 
whom may the unforeseen prinarple, generated in the viomty of all 
the all pervasive souls, belong and to whom not 


COMPARISON 
Rümünuja and Srikantha 


Interpretation same, only they direct this and the remammg 
sūtras to the refutation of the Samkarite view, and not to the view 
of Kapila and others 

Baladeva 


This 18 sūtra 50 ın lus commentary He begins a new adhikarana 
here (three sütras), concerned with proving the mutual dríferenoe 
among the mdrvidual souls Thus, this sütra means, according to 


1 GB 2848 p 2328, Chap 2 
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him “(The mdividual souls, though simular m ther essential nature, 
are yet different from one another) on account of the non determinate 
ness (ie non mmularıty) of (their) destumes”’ 1 


SUTRA 51 


“AND IT IS SO BVEN WITH REGARD TO DETERMINATION AND THE 
LIEB '' 
Vedünta-parljüáta-saurabha 


There 18 no restriction "even with regard to determinations and 
the hke", such as ‘I shall do this and not that’ 


Vedanta-kaustubha 


To the argument, viz A restriction 18 possible, viz the unseen 
principle belongs to one who has the determmmation ‘I shall do this 
and not that’,—the author replies here 

"Determmaton'" means resolution By the phrase “and the 
hke” reverence and so on are understood ‘There 15, indeed, no 
restriction with regard to the unseen principle even m the case of 
resolution, reverence and the rest 


COMPARISON 
Baladeva 


This x sfitra 51m his commentary He continues the same theme, 
viz “And thus (the mdrvidual souls are different) with regard to 
(ther) demre and the rest also” Thats, adrgte or the unseen prinaple 
18 the ultzmate cause which determines the difference between the 
souls, and not their desires, molmations and the like, which are only 
the secondary causes 3 


1GB 2349 p 229, Obap 2 
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SUTRA 52 


"lr IT BE OBJECTED ON ACCOUNT OF PLAOR, (WE REPLY ) NO, 
ON AOCOUNT OF INCLUSION ” 


Vedinta-parijata-saurabha 


If 1t be argued that “on account of the place” of the self, mtuated 
within its own body, everything 1s oonmstent,—(we reply ) “no” 
“On account of the mclusion”’ therem of the places of all the souls 


Here ends the third quarter ın the second chapter of the VedAnta 
pá&nj&ta saurabba, an interpretation of the Sériraka mimAmsa 
texts, and composed by the reverend Nimb&rka 


Vedünta-kaustubha 


If xb be objected A definite restriction 18 possible with regard to 
determimations and the rest, “on account of place”, 1 e 1618 m the region 
of the soul, mtusted within rts own body alone, that the conjunction 
of the mind (with the soul) takes place,—on account of such a place of 
the soul,—{we reply ) "no", "on account of the molumon”’ therem 
of the places of other souls too ‘The sense 1s this Since all the 
souls are connected with one and the same mind, the determinations 
and the rest, due to the conjunction of the mind (with the soul), must 
be common to all, and hence the unseen principle, due to them, must 
indeed be common to all This being so, the confumon among all 
practical transactions remains as before Hence, xt 18 established: 
that the mdrvidual soul 1s a part of Brahman, Lord Vasudeva, is 
atomic in mme, knowledge by nature, possessed of the attributes of 
‘bemg an agent’, 'bemg a knower’ and so on and different ın every 
body 


Here ends the section entitled “A part” (12) 
Here ends the third quarter of the second chapter in the holy 
Vedanta kaustubha, a on the Sériraka mīmāmsā and 


composed by the reverend teacher visa, dwelling under the lotus 
feet of the holy Nimbürka 
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COMPARISON 
Baladeva 


This 18 sfitra bl ın his commentary The same topic continued 
“If ıt be objected (that the difference among the individual souls 1s) 
due to the difference of (their) environments, (we reply ) no, because 
(the difference of environments, such as heaven, hell, and different 
lote m the world) are moluded under (1e due to) adpgta" That 15, 
finally, adyşta or the unseen primorple is the cause of the difference 
among the souls 1 

Résumé 


The third quarter of the second chapter contams—- 


52 stitras and 12 adhikaranaa, according to Nimbürka, 
53 siltras and 17 adhikaranas, according to Samkara, 

52 siitras and 7 adhikaranas, according to Ram&nufja, 
53 sittras and 17 adhikaranas, according to Bh&skara, 
52 sittras and 12 adhikaranaa, according to 

51 stitras and 11 adhikarenas, according to Baladeva 


Samkara and Bhhakara break each of the sütras 3 and 26 m 
Nimbürka's commentary into two different ones, and omit sùtra 11 

RámAnuja and Srikantha break sūtra 5 m Nimbürka's com 
mentary mto two different sütras, and take sütras 38 and 84 m rt as 


one Bütra, reversing the order 
Baladeva omits sütra 11 in Nimbürka's commentary 


Co Qu P @ be 
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SECOND CHAPTER (Adhy&üya) 
FOURTH QUARTER (Pada) 


Adhikarana 1 The seotion entitled “The origin 
of the sense organs” (Sütras 1—4) 


SUTRA 1 


"LIEHWISE THE SENEE ORGANS ” 


Vedanta-parijata-saurabha 


The origin of the organs 1s bemg considered The sense organs 
originate lke the ether and the rest 


Vedanta-kaustubha 


In the preceding quarter, the absence of any contradiction among 
the scriptural texts regarding the ether and the rest has been shown 
Now, the author 1s showing the non contradictory nature of the 
scriptural texts regarding the organs of the individual soul 

On the doubt, viz whether the sense organs originate or not, 
the prema face view is as follows In the discussions about ongin, 
eg in the scriptural text ‘From this soul the ether has origmated ' 
(Tart 21), there 1: no mention of the omgin of the sense organs, 
and im the scriptural text ‘“'The non existent, venly, was this m the 
beginning’? Then they said ‘‘ What was that non-existent’? ? “The 
Bages, verily, were the non existent in the beginning” Then they 
said ‘‘ Who were those sages” “The sense organs, verily, were the 
sages?’ (Sat Br 611, 11), the sense organs are declared to exist 
prior to creatzon, hence they do not originate 

With regard to rb, we reply Just as the elements lke the ether 
and. the rest, mentioned in the passage  ' From him arise the vital- 
breath, the mind and all the sense organs, the ether, the sur, fire’ 
(Mund 213), omgimate, “so the sense organs’’, too, originate 


* P 499 hnes 1 2 
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COMPARISON 
Srikagtha 


Interpretation different, viz he takes ıt to be setting down the 
prema faces view thus ‘(Just as the individual soul 15 eternal) so are 
the sense organs 1 (as declared by Saripture 4)’ 


SUTRA 2 
“On AOOOUNT OF THE IMPOSSIBILITY OF A SECONDARY (ORIGIN) ™ 


Vedünta-parijüta-saurabha 


It cannot be said also that 1n the section concerned with creation, 
eg in the passage “From the self the ether has ongmated” (Tait 
21), there bemg no mention of the omgm of the organs, the text 
regarding the omgin of the organs 18 secondary,—“on account of the 
impossibility of & secondary” (ongm) ‘That is, the sense-organs 
must have origin, as the majority of scriptural texts designate such an 
origi, and as, otherwise, the inita] propositaon that there 1s the 
knowledge of all through the knowledge of one will come to be con 
tradicted. 

Vedünta-kaustubha 


Having rejected the doubt,—viz by reason of ria oppomtion 
to the seriptural text ‘“The non existent, verily, was this in the 
begmnmg''' (Tait 27), the scriptural text about the origin of the 
sense organs 18 secondary,—the author states the reason for the view 
that the sense organs, too, onginate 

The compound “gaunyésambhava’’ 18 to be explained as “mpos 
mbihty of a secondary (ongm)', 1e the scriptural text about the 
origin of the sense organs cannot be secondary Hence the sense 
organs do omgmate If xt be asked Why impossible i—({we reply ) 
Because the scriptural text about origin can be understood hterally, 
because there are numerous scriptural texta regarding such an ongin, 
and because otherwise the initial proposttion will come to be con 
tradicted, 1e because there are numerous scriptural texts deaignat 
mg ormgination, such as ‘From him arse the vital breath, the 
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mind and all the sense organs’ (Mund 213),'Just as small sparks 
come forth from fire, so exactly do all the sense organs from this soul’ 
(Brh 2120), ‘Seven sense organs arse’ (Mund 217) Having 
made the tial assertion, viz that there 1s the knowledge of one 
through the knowledge of all thus ‘ “What bemg known, mr, all this 
comes to be knowni"' (Mund 218), the text goes on to declare, 
m order to prove it, that "From him arse the vital breath, the mind 
aud all the sense-organa' (Mund 213) and so on ‘This mmal 
propomiaon 14 proved only if all the effecta, like the sense-organs and 
the rest, aro admitted to have Him as them maternal cause The 

text ‘The non-existent alone was this m the begmnmg’ 
(Sst Br 611, 1), on the other hand, 1s to be explamed as referrmg 
to the cause Hence there 14 no contradiction 


COMPARISON 
Rümànuja 


He takes thus and the next sūtra as one sūtra Interpretation 
different, vis “(The plural number m the text) 1s secondary, be 
cause of impossibihty’,1e because prior to creation Brahman alone 
exista * 

Srikantha 

He regards this sūtra aa answermg the prema fame objection 
He too hke Rāmānuja takes this and the next sūtra as forming a 
single sùtra, and mterpreta 1b just hko Ram&nuja 


Baladeva 
Interpretation Just like RAmünuja s 


— M ————ÓÁlmM —Ó—————— 
1 Via Hat Br 611,1 See Shmuodso above It bas been stated under 
the previous süfra that the words'senss organs and'gages' in that passage denote 
Brahman But bow then to account for the plural number ?—to this question 
she present eilira replies 
ada B 243,p 170, Part 2 
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SÜTRA 3 


“AND ON ACCOUNT OF THE DIRECT MENTION (IN) THAT OF WHAT 
IS PRIOR ’’ 


Vedanta-parijita-saurabha 

“On account of the direct mention,” 1n that text, of the verb,— 
used in ite primary sense ın connection with the ether and the resb,— 
1n reference to the sense organs as well, the origin of the sense-organs 
18 primary 

Vedünta-kaustubha 

For this reason, too, the origin of the sense organs w primary,— 
BO says the author 

“On account of the direct mention,” 1n "thaet",ie in the text 
"From him arise the vital breath, the mind and all the sense organs, 
the ether, the arr’ (Mund 2198), of the word ‘amses’,—used 1n its 
primary sense with reference to the ether and so on,—with reference 
to the sense organs, mentioned even prior to the ether and the rest,— 
the scriptural text demgnating the omgin of the sense organs 1s, indeed, 
primary It 1s not pomuble that one and the same word ‘armes’ 18 
used in & secondary sense with reference to the sense organs, and m s 
primary sense with reference to the ether and the rest For thus 
reason too, It 18 used 1n & primary sense alone 1n both the cases 


COMPARISON 
Baladeva 


Interpretation exactly hke R&m&nuja's second half of the preced 
ing sütra 1 


SÜTRA 4 
“OR ACOOUNT OF BPEEOH BEING PRRORDED BY THAT 


Vedünta-pürijáta-saurabha 


The sense organs originate like the ether and the rest because 
of the mention of speech, the vital breath and the mind as preceded 
by hght, water and food m the passage ''"The mund, my dear, 1s 


14GB 2438 p 234 Ohsp 2 
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composed of food, the vital breath 1s composed of water, speech 18 
composed of light”’ (Chind 6 6 41) 


VedBnta-kaustubha 


To the allegation, viz that in the section treating of creation, 
Sa origin of the sense organs 1s not mentioned,—the author replies 


On account of the mention m the Ch&ndogya of speech, the vital 
breath and the mind aa preceded by hght, water and food respectively, 
having Brahman for thew materal cause, thus ''"The mmd, my 
dear, 1s composed of food, the vital breath 1s composed of water, 
speech w composed of hght''' (Chand 65 4), there 1s ongm (of the 
sense-organs) Hence it 1s estebhshed that the sense organs do 
onginate on the ground of the following reasons, viz there is the 
mention of the omgin (of the sense organs) m the section treating of 
origin too, there are also numerous texts designating the ongin of 
the sense organs, and, finally, the mrtial assertion too that there 1s the 


knowledge of all through the knowledge of one 1s established only 
on this view 


Here ends the section entitled. “The origin of the sense organs" (2) 


COMPARISON 
Ramanuja 


This ıs stra 3 m lus commentary Interpretation different 
He continues the same topic, vz that the word ‘priina’ 1n the above 
passage does not stand for the sense organs, but for Brahman Hence 
the stitra “Because of speech (1e names of objects) bemg preceded 
by that (viz the exstence of those objects)” That 1s, names of 
objects pre suppose the existence of objects But prior to creation 
there were no objects, and hence no speech or organs of speech and 
go on ? 

Srikantha 

This is sitra 3 m hus commentary too Interpretation sımılar 
to R&iménuja’s, viz “Because of speech (1e names and forms) being 
preceded by that (1e by the areataon by the Lord)? 


—————MRMÓáÉÁÁ——————————————————————————————————————À———— Á———n(, 
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Baladeva 


He also continues the same tomo thus “Because of speech (16 
Brahman) being prior to that (viz pradh&na and reat) ” 1 


Adhikarana 2 The section entitled “The going 
of the seven” (Sttras 5 6) 


PRIMA FACIE VIEW (Sūtra b) 
SUTRA 5 


“ON ACCOUNT OF THE GOING OF THE SHYHN, AND ON ACCOUNT 
OF BHING SPECIFIED ”’ 


Vedanta -parijata-saurabha 


On the doubt, viz whether they are seven or eleven, the pryma 
Jame view 18 as follows Because of the gomg (of the sense organs), 
mentioned im the passage ‘The vital breath gomg out all the 
sense organs go out’ (Brh 4 4 2%), and because of their bemg specifled 
as seven only m that very passage ‘He does nob see,—does not 
emell,—does not taste,—does not speak,—does nob hear,—does not 
thmk,—does not touch’ (Brh 4428), the sense organs are seven 
0 
aly Vedünta-kaustubha 

Now, demrous of determming the number of the sense organs, 
the author is stating the prima fane view with a view to removing 
the contradictions among the texts about ıt 

On the doubt, viz whether these sense organs are seven or eleven, 
(the prema facts objector rephea ) “Because of the going of seven”, 
mentioned m the passage ‘The vital breath going out, all the sense 
organs go out’ (Brh 442), they are seven only How 1s 16 known 
that seven alone go out? “Because of (thew) bemg specfled,” 
1e because m the passage “When the person m the sun moves 
about back, then he becomes non knowing of forms, he becomes one, 
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he does not see, does not emell, does not taste, does not speak, does 
not hear, does not think, does not touch’ (Brh 441 2), only seven, 
lıke the eye, eto, are specified 


COMPARISON 
Samkara 


According to him “gateh’? = avagateh,1e because of under 
standing 4 


CORRECT CONCLUSION (Sttra 6) 
SUTRA 6 


“BUT (THERE ABE) HANDS AND THE REST, (THESE ADDITIONAL 
SHNSE ORGANS) BRING BSTABLISHED, THEREFORE (THAT) IS NOT 
80 » 

Vedünta-pürljüta-saurabha 


The correct conclusion 18 as follows It bemg definitely aacerteined 
from the passage ‘The hand, verily, 1s an organ of sense’ (Brh 
8.2 8 2) and eo on, that there are more than seven, 15 18 not to be thought 
there are only seven sense-organs In accordance with the scriptural 

‘There are ten mense organs in & person, the soul 1s the 
eleventh’ (Brh 39423), there are eleven sense organs 


Vedünta-kaustubha 


The author states the right conclusion 

The term ''but" mtzmates the blindness of the prima fane 
opponent In the somptural text “The hand, verily, 1s an organ of 
sense It 1s meuzed by action as an over sense organ, for by the hands 
one performs action’ (Brh 328), "the hands and the rest", over 
and above the seven, are mentioned ‘“* Therefore” the hands and the 
rest, over and above the seven, “ bemg establshed”’, and 1n the pas 
sage ‘All the sense organs go out’ (Brh 442) the gomg ont of all 
the sense-organs being not specified, 16 cannot be thought that there 
are only seven of them But the fact 15 that there are eleven sense 
organs in accordance with the somptural and Smrt texte “There 


1 $.B 245,p 653 
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are ten sense organs 1n & person, the soul 1s the eleventh’ (Brh 3.2 8), 
“The sense organs are ten and one’ (GHA 155) Among these, 
five are organs of knowledge, viz ear, akin, eye, tongue and nose 
They have five objecta, viz sound and the rest Five are organs of 
action, viz speech, hands, feet, organ of elmmation and organ of 
generation They have five objecte like word and the rest The 
internal organ 18 the mind, the cause of resolution and the rest In 
this way ıt 1s established that there are altogether eleven sense-organs 


Here enda the section entitled “The going of the seven” (2) 


COMPARISON 
Rümánuja, Srikantha and Baladeva 
This 18 sūtra 5 m the commentanes of the first two, but sūtra 6 


In the commentary of the last Interpretation of the word “sthite”’ 
different, viz “because of abiding (1n the body and asmstıng the goul) 1 


AdhikaranaS The sectionentitled “The atom- 
1oity of the sense organs” (Sütra 7) 


SUTRA 7 
“AND ATOMIC " 


YVedünta-pürljüta-saurabha 


In accordance with the scriptural text regarding going out, viz 
‘All the sense organs go out’ (Brh 4423), the sense organs are 
“atomic” 

Vedanta-kaustubha 

Now the author 18 showing tbe suze of the pense organs 

On the doubt, viz whether the sense organs are atomic or all 
pervading, the Simkhyas meintein that they are all pervasive, beng 
effecta of the unikmited ahamkăra In accordance with the scriptural 


1 Ért B 245 p 173, Parb 2 Sk B 245, p 160, Parts 7 and 8, GB 
246 
2 R, Ék, B 


[sd 2 4 8 
468 VEDANTA PÁRIJÁTA-BAURABHA ADH 4] 


text also ‘These are equal and infinite’ (Brh 1513), they are 
certainly all pervading, ths 1s the prima face view 

The correct conclusion 1s that ın conformity with the soriptural 
text about ther going out, viz ‘The vital breath gomg out, all the 
venge-Orgaus go out’ (Brh 442), they are atomic ‘There s no 
fixed rule that unlimited effecta arise from what 1s unlimrted, 1t beng 
found that a small flower arises from a huge tree and so on The 
above quoted scriptural text, on the other hand, mmply lays down 
that the sense-organg are mnumerable, or serves the purpose of medi 
tation, mentioned m the sarrptural text ‘Now who, verily, meditates 
on these, the infimte’ (Brh 1518) Hence ıt ıs established that 
the sense organs are atomic 


Here ends the section entitled “ The atomiaty of the 
sense organs" (3) 


Adhikarana4 The section entitled “The origin 
of the chief vital breath” (Sütra 8) 


SUTRA 8 
* Awp THE BEST" 


Vedünta-pürijata-saurabha 
“The best,” 1e the chief vital breath, mentioned ım the serp- 
tural text ‘The vital breath, verly, 1s the oldest and the best’ 
(Ch&nd 5111), origmstes like the great elementa Why? In 
conformity with the same scorptural text, viz ‘From him are the 
vital-breath’ (Mund 218) 


Vedànta-kaustubha 

Now, inocdentally, the origin of the chief vital breath 18 bemg 
conmdered 

On the doubt, viz whether the chief vital breath, the cause of 
the subsistence of body and mentioned m the sorptural text, viz 
‘The vital breath, verily, 1s the oldest and the best’ (Chind 511), 
originates hke the great elements,—af 1t be suggested It does not 
originate Why! Because in the text ‘There was neither death, 
nor the 1mmortal, nor then a mgn of mght or day That one breathed 


18 
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without wind by ita self power There was, verily, nothmg whatso 
ever other than it, or higher’ (Rg V 10 129 21), by the words ‘was 
‘breathing’, meanmg ‘He existed breathmg’, the motion of the vital 
breath at the tıme of the unrversal dissolution 18 designated 

We reply “The chief too", 1e the chief vital breath, too, 
originates like the elements and the rest, since 1n the soriptural text 
“From him arise the vital-breath, the mind and all the sense organs, 
the ether, the air’ (Mund 2 1 3), like the origin of the great elementa 
and the rest, the orig of the chief vital breath, too, 1» mentioned, 
and since ib 13 known that prior to creation there was umty alone 
and no diversity 

The meaning of the text ‘There was neither death’ (Rg V 
10 129 2), on the other hand, 18 as follows ‘Then’,1e at the tame 
of the universal dissolution, ‘there was no death’, the killer There 
was ‘no immortal with self power’, 1e there was no food of the 
gods (amrta) together with the food of fathers (svadh&) There was 
neither the moon, the mgn of the night, nor the sun, the mgn of the 
day ‘That one,’ 1e Brahman alone, the seed of the universe, 
*breathed' 1e existed Of what nature was Hei ‘ Breathless,’ 
16 without effects lke the ar and the rest, viz in His causal state 
There was nothing other than Him, 1e Brahman 

Hence 15 18 established that like the ether and the rest, the chief 
vital breath too onginates from Brahman 


Here ends the section entitled “The omgm of the chief vital- 
breath ” (4) 


Adhikarana & The section entitled “The air 
andfunotion” (Sitras 9-12) 


SÜTRA 9 


“(THe VITAL-BREATH I8) NOT AIR AND FUNOTION, ON AOOOUNT 
OF THX SEPARATE TEACHING ” 


Vedünta-pürijata-saurabha 


The vital-breath is “not” mere “air”, nor a sense organ, nor & 
*'fünotion" (of the sense organs) But we hold that the vital breath 


1 P 887 imes 21-28 
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18 nothing but ar that has assumed a different condition, “on account 
of the separate teachmg”, viz ‘From him arse the vital-breath, the 
mind and all the sense-organs, the ether, the air’ (Mund 2 1 3) 


Vedanta-kaustubha 


Now the author 1s stating the nature of the chief vital breath 

On the doubt, vz whether the vital breath, the oldest, 18 the ar, 
one of the great elamenta, or the general function of the sense organs, 
or nothing but the great elament air that has assumed a different 
condition, 1f 1t be suggested In accordance with the statement, viz 
"What 1s the vital breath that w the ar Thwe aur x five fold, prüns, 
apina, vyana, ud&ns, samüna",! it is nothing but the arr Or else, 
the vital breath 1s the common function of the sense organs es held 
by the Samkhyas * and is of five kinds,— 

We reply The vital breath 18 “not the eir" mmply, nor a general 
mode consisting m the function of the sense organs Why! “On 
&cogunt of the separate teaching,” 1e because m the text ‘From 
him arise the vital breath, the mind and all the sense organs, the ether, 
the air’ (Mund. 218), the vital breath 18 taught as somethmg 
different from the second great element air and from the sense organs 
If the vital breath be mere air, then this separate demgnation would 
be set amde And, if 1t be a mere mode of the sense organs, then, too, 
its separate designation from the possessors of the mode (vis the 
pense-crgans) would be futile, as what arses separately being itself 
an object, cannot be the function of other objects hke the sense 
organs ‘The vital breath, thus, 1s nothing but the great element aur 
that has assumed a different condition, this bemg the only alternative 
left Hereby, any conflict with the text ‘What 1s the vital breath 
that 18 the air’, too, 15 avoided 


1 For the nature and fonction of these five modes, see V R M 
3 Vide Sam Si 281 
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SUTRA 10 


"Bur LEB THA BYBS AND THE RHST, (THE VITAL BREATH IS AN 
INSTRUMENT OF THE SOUL), BECAUSE OF BRING AN OBJECT TO BE 
TAUGHT TOGETHER WITH THEM AND 80 ON" 


Vedàünta-parljáta-saurabha 


Though the best, the vital breath 18 but & specus instrument of 
the individual soul, “hke the eyes and the rest? Why? “On 
account of beng an object to be taught and so on," 16 on account 
of the teaching of the vital breath together with the eyes and the 
rest in the dialogue among the sense organs and so on 

The author shows that the vital breath, bemg under the control 
of the individual soul, 1s serviceable to the soul like the eyes and the 
Test 

Vedünta-kaustubba 

The meaning of the term “but” 1s that m spite of ita superiority 
to the sense organs, no independence 1s possible on the part of the 
vital breath, as ıs possible on the part of the individual soul The 
vital breath 18 “like the eyes and the rest" That 1s, just as the eyes 
and the rest are instruments of the individual soul, so the vrtal-breath 
18 a spemal mstrument of the mdividual soul To the question 
Whence 18 16 known that 15 18 an instrument of the soul à1—We reply 
“Because of bemg an object to be taught together with them", 1e 
because of the teaching of the vital breath together with them, ie 
together with the eyes and the rest, in the dialogue among the sense 
organs By the phrase “and so on", reasons like non sentience, 
ncapabihty of self dependence and the rest are rmphed 


SUTRA 11 


" AND (THERE IS) NO FAULT OX THE GROUND OF (TTS) NOT BEING 
á SENSE ORGAN, FOR THUS (SCRIPTURE) SHOWS ” 


Vedünta-pürijáta-saurabha 
If ıt be objected If the vital-breath be an instrument of the 
individual soul, then there bemg no activity suitable to xb, there must 
be fault “on the ground of (158) not bemg a sense-organ’’,— 
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(We reply ) “no”, mnoe the sorrptural text ‘“I alone, dividing 
myself five fold, support and hold the body ”’ (Praéna 2 9 1), “shows ” 
that the holding up of the body 1s the peculiar function of the vital 
breath 


Vedáünta-kaustubha 


If ıt be objected Just as one oan be a perceiver only if there be 
some object to be percerved, so a thing may be an mstrument only 
if there be some function to be accomplished by 1t, and this 18 not 
found Hence the vital breath cannot be a senseo organ Thus, 
as the vital breath 18 not a sense organ, so 1f 1b be an instrument of the 
individual soul, 15 18 but a futile one,— 

We reply “No” ‘There 1s no such fault “For,” 1e mnoe, 
in order that the vital-breath may be serviceable as an instrument 
of the individual soul, the holy Sempture “showa”, under the dialogue 
among the sense organs, that a purpose 1s served by the vital breath 
as well—one that cannot be served by the sense organs,—viz the 
holding up of the body and the sense organs ‘The chief vital breath 
sad to them “Do not fall ın delumon It 1s I alone who, dividing 
myself five-fold, support and hold the body’’’ (Prasna 2 3) 


COMPARISON 
Samkera and Bhüskara 


According to them the word “akaranatvaét” answers the prima 
face, viz that if the vital breath be an organ of the soul, then there 
must be a sense object for ıt, lke colour for the eyes and soon The 
answer 18 thai there need be no sense object, mnoe the vital-breath 
18 not an organ like the eyes and the rest Still ıt 1s not devoid of 
a function, the holding of the body being its spemal function ? 


Rámànuja, Srikantha and Baladeva 


According to them, the word "&akarapatvüt" means “On account 
of not having a function" That is, no objection can be raised on 


18 
2 $B 2411,pp 662 68, Bh B 2411,p 148 
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the ground that the vital-breath haa no special activity, for ib does 
have a special function 1 


SUTRA 12 


"(Imm VITAL BEHATH) HAVING FIVE MODES IS DHSIGNATHD LIKE 
THE MIND" 
Vedünta-pürljáta-saurabha 


Just as the mind having many modes serves the individual soul 
through it& own modes lke desire and the rest, so the vital breath, 
too, “having five modes, 15 deaignated”’ as serving the soul through 
Ila modes like ap&na and the rest 


Vedünta-kaustubha 


The author pomts out that the same vital breath 1s designated. 
as manifold through the difference of modes, but these latter are not 
separate entities The yital-breath does not serve the soul by only 
holding up the body, but by other functions too 

Just as ın conformity with the text ‘Demre, resolution, doubt, 
faith,—*, firmness, lack of firmness, bashfulness, meditation, fear,— 
all these are the mind alone’ (Brh 1 5 3), the mind alone, possessed 
of demre and the rest as its modes, serves the individual soul through 
xig own modes, but demre, resolution and the rest are not specal 
kinda of entutaea, go by the text ‘The prüns, spina, vyüna, ud&ne, 
samaina—all these are the vital breath’ (Brh 108), the vital-breath 
alone “1s designated. as having five modes” The apina and the reat 
are the modes of the vital-breath itself, but not separate entitzes, and 
Ib serves the soul through 1ts own modes,—this 1s the sense Ths 
bemg so, 1t 18 established that the vital breath 1s the air 1taelf that has 
assumed a different condition, an instrument of the individual soul, 
possessed. of many modes and 1s the beat 


Here ends the section entitled “The air and function" (5) 


1 Mf B 2410,p 177, Parb92, Madras ed, Bk B 2410,p 174 Parta7 
end8; GB 2413 
3 "Lack of fazih ” 
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Adhikarana 6 The section entitled “The atom 
101ty of the best” (Siitra 13) 


SUTRA 13 


'* AND ATOMO ” 


Vedanta-pürijita-saurabha 


In accordance with the scriptural text demgnating departure, 
the vital breath, too, 1s “atomic” 


Vedünta-kaustubha 


Now the size of the chief vital breath 1s beng considered 

On the doubt, viz whether the chief vital breath is great m size 
or atomic,—if the suggestion be In accordance with the sanptural 
texta  'Everyühung 18 installed in the vital breath’ (Praéna 26), 
* For all this 18 covered by the vital breath”, 15 18 great 1n mze,— 

We reply ‘The vital breath, the best, too, should be known to 
be "atomic", mn accordance with the scriptural text “He going out, 
the vital breath goes out after hım” (Brh 442) ‘The above serrp 
tural texts, on the other hand, refer to the vital-breath ın rts collective 
aspect Hence, ıt ıs established that the best (viz the chief vital 
breath) 18 atomio 


Here ends the section entztled “The a&tomaaty of the best” (6) 


Adhikarana 7 The section entitled "The super- 
intending of fire and the rest” (Sütras 14-18) 


SUTRA 14 


“Bur THE SUPHRINTHNDING OF FIRE AND THE REST, ON ACCOUNT 
OF THE DHOLABATION OF THAT 


Vedinta -parijata-saurabha 
The sense organs proceed to therr respective functions as mitiated 
by the drvinztaes hike fire and the rest, m accordance with the sorip 
tural text ‘Hire becoming speech entered into the mouth’ (Art 
1241) 


186 B 


[0 2 4 lé 
ADH 7] VEDANTA KAUSTUBHA 465 


Vedünta-kaustubha 


Now, the activity of the sense organs 1s bemg disonased 

On the doubt, viz whether the sense organs like the eye and the 
rest proceed to their respective objects through ther own power alone, 
or as initiated by their respective presiding divinities,—the suggestion 
being Through ther own power, n accordance with the sorrptural 
text ‘Hor by the eyes one soes colours’ (Brh 3 9 20),— 

We reply “Fire and so on” The term “but” i8 meant for 
disposing of the prima face view Speech and the rest function only 
as superintended by fire and so on, 1e by the drvimties hke fire 
and so on The word “supermtendmg” means that which 1s super- 
intended or umtaated,1e an object to be initiated Just as chariots 
and the resb move as supemntended by charioteers and others, 80 18 
the case here Why? “On account of the declaration of that”, 
16 “on account of the declaration", or mention, 1n the sacred text, 
"of that” or of the fact of ther bemg supermtended by fire and the 
rest, thus ‘Hire becomung speech entered mto the mouth, the air 
beoommg the vital breath entered into the nose, the sun becoming 
mght entered into the eyes’ (Ait 124) If there be no relation of the 
inttiated and the initiator, fhe entering of the fire and the rest must 
become meaningless The samptural text ‘For by the eyes’ (Brh 
3 9 20) and so on should be known to have served its purpose by 
proving eumply that the eyes and the rest are sense-organs 


COMPARISON 
Rümünuja and Srikantha 


They read this and the next sūtra as one sūtra, interpreting it 
differently thus “But tho rule of the fire and the rest with the bearer 
of the vital breath (16 tho mdividual soul) (over the sense organs 18) 
on account of the thinlang of that (viz the Lord), ın accordance with 
Boriptural text” That 1s, we learn from Scripture that the fire god 
and the reat, as well as the individual soul rule over the sense-organs, 
but their rule depends on the will of the Lord 2 


1 Ihis explains the compound “iad-dmonandt"’ 
a $t B 2414 pp 18182, Part | Madras ed Sk B 2414, p 178, 
Parta 7 and 8 


80 
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Baladeva 


Interpretation different, viz “ But the hght (]yotab) 1s the prime 
ruler (&dyadhimth&na), on account of the declaration of that” That 
18, the Lord 1s the primary mrhator of the sense organs, while the 
fire god and the rest, and the individual soul are secondary initaators 1 


SUTRA 15 


“WITH THE POSSESSOR OF THE VITAL-BRHATH, ON AOOOUNT OF 
BORIPTURAL TEXT ” 


Vedünta -pürijita-saurabha 


There 18 a servani-master relation between the sense-organs and 
the mndividual soul alone The soul 1s the enjoyer, "on account of 
the amrptural text" ‘Now where the eye has entered mto the ether, 
that 15 the seeing person the eye 1s for seemg’ (Ch&nd. 8 12 43) 


Vedanta -kaustubha 


If this be so, then enjoyment, too, may pertam to the gods,—to 
this the author rephes 

The possessor of the vital-breath 1s one who has the vital-breath, 
the cause of the holding up of the body and the sense organs The 
Bense-organs have & servant-master relation “with the possessor of 
the vital breath”, 16 with the mdividual soul Tha bemg so, the 
possessor of the vital breath alone 1s the enjoyer of objecte through 
the sense organs,—thisisthe sense ^ Why! “Onaccount of scriptural 
text”, ie on account of the scriptural text ‘Now, where the eye 
has entered mto the ether, that 1s the seemg person, the eye 1s for 
seeing’ (Ch&nd 8 12 4) 


1 G.B2414p 249 Chap 2 
2 5,B 
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SUTRA 16 
“ON AOOOUNT OF THB ETERNITY OF THAT” 
Vedinta-parijita-saurabha 


“On account of the eternity" of the above relationship with the 
individual sonl alone, but not with the presiding dexties 


Vedànta-kaustubha 


For this reason, too, the enjoyer of the fruits, acoomphshable 
by the sense organs, 1s their master, the possessor of the vital-breath 
alone, but their presiding de1t2e8 are not such enjoyers, “‘on account of 
the eternity of that”,1e because there 1s an eternal relation between 
the sense-organs and the possessor of the vital breath alone, as proved 
by the scriptural text ‘He gomg out the vitel-breath goes out after 
hım The vital breath going out all the sense organs go out after 
it’ (Brh 442) The gods, on the other hand, abide m highest 
lordship, and not in what 1s wretched (viz the body), m accordance 
with the scriptural text ‘Evil, verily, does not approach the gods’ 
(Brb 1 6 202) 


COMPARISON 
All others add a “ca” 1n the middle thus "Tasya ca mtyatvat” 


Samkara 
The interpretation of the word “tasya” different, vis “Because 
of the etermty of that (viz of the mdrvidual soul)” That is, the 
individual soul alone abides permanently m the body aa the enjoyer, 
but the deries cannot do so? 


Rümünuja and Srikantha 


This 18 sūtra l4 in their commentaries Interpretation different 
On account of the eternity of that (vi of the attmbute of bemg 
ruled by the Lord) That 1, all objects are eternally ruled by the 
Lord alone Hence ıt follows that the rule of the sense-organs by the 
dernes and the individual soul really depends upon the will of the 
Lord 3 


1 Readmg: 'püpam 'and not 'anagham" Vide Brh 15 20,p 70 
2 $58 2416, pp 667 68 
art B 2414,p 182 Part2 Ék B 2414 pp 178 70 Parts 7 and 8 
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Baladeva 
Interpretation different, viz And on account of the eternity 
of that, (1e of the relatzonship between the Lord and the gods) 


That m, there bemg an eternal relation between the gods and the 
Lord, the real ruler, the gods rule the sense organs and so on, through 
the mere will of the Lord 1 


SOTRA 17 


“THEY (ARE) SENSA ORGANS, ON ACCOUNT OF THE DESIGNATION 
OF THOSE AS OTHER THAN THE BRST ” 


Vedinta-pirijata-saurabha 


“On account of the demgnation of those," 1e of sense organs, 
as different from the chief ın the passage ‘From him anse the vital 
breath, the mmd and all the sense organs’ (Mund 2135), “they”, 
1e the sense organs, are different entities called ‘sense organs’, but 
not particular modes of the chief j 


Vedáanta-kaustubha 


Apprehending the objection, vis ın conformity wrth the sorrp 
tural text ''Come, let us all become a form of hym ” Of him alone, 
they became a form’ (Brh 15213), other sense organs, like the 
eye and the reat, are different modes of the chief vital breath They 
are nob separate entities and cannot, therefore, have a separate re 
lation with the possessor of the vital breath (viz the mdividual soul), 
our purpose bemg served if they have a relataon with the vital-breath 
alone,—the author replies here 

" On account of the demgnation of those," 1e of them “as different 
from the chief” vital breath ın the passage ‘From him arise the vital 
breath, the mind and all the sense organs’ (Mund 213), separate 
entities indeed are demgnated by the seriptural text “Those prainas 


1 Q.B 2410,p 250, Chap 2 

s Š Bh, B 

$ Vide Brh. 105.21 for the story When the different menge organs were 
oreated by Praydpan, death came and overcame them all, with the exception of 
the vitel breath. Thereupon, the sense organs decided to assume the form of the 
vital breath. 
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other than the ohiof, are the sense organs’ Otherwise, the eye and the 
rest too being understood—lke apüna and so on—emply by the 
phraso ‘From him arse the vital breath’, the separate mention 
‘and all the sense-organs’ must be meanmgless Hence the sense 
organs being soparate entities, their relation with the possessor of the 
vital broath or the individual soul must be depicted to be certamly 
different from their relation with the vital breath 

It cannot bo said also that the mind too, which 1s separately 
demgnated, cannot be a sense organ,—since in accordance with the 
Smrti passages, viz “The sense organs of which the mind 1s the arxth” 
(Grt& 15 7), “The sense organs are ten and one" (Gité 13 6), aa well 
as 10. accordance with the Borrptural text “There are ten sense-organs 
in a person, the soul 1s the eleventh’ (Brh 394), the mid as well 18 
admitted to be a sense organ The separate designation of the mind, 
too, ia nob futile, moe the mind bemg the leader of the sense-organs 
in conformity with the text ‘“And of the sense organs, I am the 
mind’’’ (Gita 10 22), such a separate mention has & meamng By 
the scriptural text ''* Come let us assume all become a form of him 
alone"* (Brh 1 5 21), on the other hand, 15 18 denoted aumply that the 
activities of the sense organs are under the control of the vital-breath 
The sense-organs, also, bemg under the vital breath, are called ‘vital 
breaths’, just as ın the text ‘All this verily, 1s Brahman’ (Chand 
8 14 1), the term ‘Brahman’ has been &pplied to the world, ıt bemg 
under His control 


SUTRA 18 


“ON ACCOUNT OF THE SCRIPTURAL THXT REGARDING DIPFERENCOH 
AND ON ACCOUNT OF DIFFERENCES " 


Vedainta-pairijata-saurabha 

“On account of the scrrptural mention of the difference" of the 
chief vital breath from speech and the rest at the end of the section 
treating of speech, eto thus “Then, verily, they said to the breath 
m the mouth’ (Brh 13723), “and on account of the difference” of 
the sense-organs, the apprehenders of sense objecta, from the beat 
vital-breath, the cause of the submstence of the body, the sense-organs 
and the rest,—they are separate entities 


2 Prina, a B, Bh 
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Vedünta-kaustubha 


Having begun thus ‘They said to speech’ (Brh 182), and 
having concluded. the geotaon treating of speech and the rest, destroyed 
by the demons, Scripture goes on to declare the chief vital breath aa 
different from the sense-organs hke speech, eto m & passage ın & 
different section ‘Then, verily, they said to the breath ın the mouth’ 
(Brh 187) There is also & great difference between them, such 
as the best vital breath 1s the cause of the holding up of the body, 
the sense organs and so on, while the sense organs have speech and 
the rest for their objects, and so on Hence, the sense organs are 
different from the chief vital breath,—this 13 the sense Thus ıt 
18 established that the sense organs 1,—premded over by the gods, 
connected with the individual soul, and denoted by the term “sense 
organ’,—are different from the best vital breath 


Here ends the section entitled “The supermtending of fire and 
the rest ” (7) 


COMPARISON 
Samkara, Bhaskara and Baladeva 
They divide thus sütra into two different sütras, thus ‘‘Bheda 
Éruteh" and “Vailaksanfic ca" 


Adhikeranea 8 The section entitled “The making 
of name and form" (Sttras 19-21) 
SÜTRA 19 


"Bur TAN MAKING OF NAMH AND FORM (IS THE FUNCTION) OF 
HIM WHO RHNDERS TRIPARTITE, ON ACCOUNT OF THACHING ”’ 


Vedünta-pürijáta-saurabha 


The evolution of names and forms too,—mentioned 1n the texts 
‘That divinity thought ‘Come, let me, having entered into these 


1 Priinas 
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three deities with this ving soul, evolve name and forms?" (Chand 
6321), ‘Let me make each of them tripartite”’’ (Chand 6 3 3*).— 
18 the work of the Supreme Bemg alone “who renders tripartite” 
He alone who made each of the dexties tripartite 1s the creator of names 
and forms hke fire, sun and the rest "Why! Because beginnmg 
thus "That divimty’ (ChAnd 68 2), the text goes on to teach that 
the evolution (of names and forms) 1s due to the Supreme Deity thus 
'"Let me, having entered with this hving soul, evolve name and 
form”’ 3 (Oh&nd 632) 


Vedànta-kaustubha 


Thus, there bemg an enquiry with regard to the characterisiao 
marks of the object which one should demre to enquire into (viz 
Brahman), ıt has been established m the preceding chapter 4, that He 
13 the oause of the world Haere, on the other hand, with a view to 
confirming 1b and demonstrating the cause of the world as held by ua, 
ib has been firmly establshed, after an examination of the cause 
as designated by others,’ that the ether and the rest are created by 
Brahman ‘Then, the author 1s, now, removing & doubt as to whether 
the evolution of name and form 1s due to the Supreme Brahman—a 
doubt aramg from the word ‘individual soul’ ım the acriptural text 
to be cited hereafter 

The evolution of name and form 1s mentioned m the Chandogya, 
under the section teaching of the Existent, in the passages "That 
drvimby thought “Come, let me, havmg entered into these three 
dextaes with the ling soul (jfvüiman), evolve name and form"' 
(Ob&nd 63 2), ‘‘‘ Let me make each of them tmpartate”’ (Oh&nd 
633) The question 1s Js this evolution due to the individual soul 
or to the Supreme Soul? If 1t be suggested To the mdrvidual soul 
alone, as mdicated by the phrase ‘having entered with this hving 
soul’,— 

We reply The word “but” 1s meant for dispogmg of the prima 
fame view “The making of name and form,” ie the evolution of 
name and form, can be the work “of one who renders tripartite”, 
16 of the Supreme Soul alone, ommecient and omnipotent who made 


1 B, R, Bb, Sk, B a Op oit 
3 É R, Bh, Sr, B 4 yide Br É 113 
5 In the 2nd pdde of tha 2nd chap 
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each of the deities triparite Why! Having begun thus “That 
divmity thought" (Chind 63 2), the text goes on to designate,— 
through the use of the first person ‘ “Let me evolve name and form’’’ 
(Chand 6 83 2),—the Lord's resolve to evolve names and forms thus 
' "Let me make each of them tmpartate”’’ (Chind 633) Then, for 
fulfilling this demre, having made each of the dernes tripartite prior 
to the creation of the egg, having then created the egg, and having 
then entered therein, He made names and forms The somptural 
text about tripartation secondarily mmplies the process of making each 
element five fold Thus, as the Supreme Brahman alone, who renders 
tripartite, hag been designated. as the creator of names and forms, and 
a8 the 1ndividual soul 1s incapable of creaiang names and forms, the 
evolution 1s due to the former alone The motve for umng the 
term "individual soul’ (jJIv&tman) here will be made clear by the 
aphonsm “For (Brahman 18) without form” (Br Sa 3214) 


SUTRA 20 


“FLESH AND THA REST ABE OF AN HARTHLY NATURE, DT AOOOED 
ANGH WITH SORIPTURAL TEXT, AND THE OTHER TOO " 


Vedünta-parljáta-saurabha 


That in the body there are the evolntes of fire, water and food, 
made tripartite, may be ascertamed from scriptural text iteelf, viz 
‘From the earth the excreta, flesh and the mind, from water urine, 
blood and the vital breath, from fire the bones, marrow and gpeech" 1 


Vedünta-kaustubha 


po cA i 

With a view to exhibrtang the worthlessness of tie physical body, 
the author 1s demonstrating that the evolutes of the fire, water and 
earth, made tripartate, pertain to the body 

“Flesh and the rest” should be known, “ın accordance with 
scriptural text”, “to be of an earthly nature"’,1¢e to be armng from, 
the earth, made tripartite, and of the form of noe, barley and so on 
consumed by the embodied soul By the phrase “and so on”, the 
excreta and the mid are to be understood The scriptural text 1s 
to the effect ‘The food which 1s consumed becomes three fold 


1 Not quoted by others 
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That which 18 1t8 grossest portion becomes the excreta, that which 18 
the medium, the flesh, that which is the finest, the mmd’ (Chind 
661) Smularly, the three evolutes of each “of the other two also”, 
1e of water and fire, are to be understood The urine, blood and the 
vital breath,—these are the evolutes of water The bones, marrow 
and speech,—these are the evolutes of fire Here, the vital breath 
18 taken to be an evolute of water, only because ıt depends on water 
for its existence, the vital breath bemg really but a spemal state 
of the air iteelf1 Likewise, the demgnation of the earthly nature 
of the mind 1s only meant for showimg that its well being depends 
to the consumption of food? The evolutes of fire, too, are to be under 
stood 1n & similar manner 


SUTRA 21 


“BUT ON ACCOUNT OF SPECIALITY, (THERE IB) THAT DRSIGNATTON, 
THAT DESIGNATION ” 


Vedainta-parijaita-saurabha 


“But” they are regarded as different 1s on the ground of the 
preponderance of parts 


Here ends the fourth quarter of the second chapter ın the Vedanta 
p&rj&ta saurabha, the explanation of the Sariraka mīmāmsā 
texts by the reverend Nimbarka 


Vedánta-kaustubha 


To the objection, viz What is the ground of distinguishing 
among the evolutes of these three elementa, made tripartate,—the 
author replies 

The term “but” 1s meant for disposing of the objection On 
account of the preponderance of one element,® “the designation’, viz 
that this 18 an evolute of this, this of that and mo on, is proper 


1 Vide Br Su 249 

2 Vide the story of Svetaketu who failed to remember and recite the Rg-verses 
and so on when he waa fasting but remembered and answered everything when 
he took food Vide Chind 6 8 7 

5 This explains the compound Vausegyat’ 
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The repetition indicates the conclusion of the chapter Hence 1t 
18 estabhshed that there 1s no contradiction whataoever among the 
somptural texts which are in concordance with regard to Brahman, 
Lord Vasudeva 


Here ends the section entitled '' The making of name and 
form.” (8) 


Here ends the fourth quarter of the second chapter of the holy 
Ved&nta ksustubha, a commentary on the Sarfraka-mimAmed by the 
reverend teacher Srinvvisa, dwellmg under the lotus feet of the holy 
Nimb&rka, the founder and the teacher of the sect of the venerable 
Sanatkumé&ra 


Here ends the second chapter entitled “Non contradiction” 


Résumé 
The fourth quarter of the second chapter contams— 


21 siitras and 8 adhikaranas, acoording to Nimbürka, 
22 sitras and 9 adhikaranas, according to Samkara, 

19 siitras and 8 adhikaranas, according to Rümánuga, 
22 sūtras and 9 adhikaranas, according to Bháskars, 
19 adtras and 8 adhikaranas, according to Srikantha, 
22 stitras and 15 adhikaranaa, according to Baladeva 


Samkara, Bhiakara and Baladeva divide sūtra 18 m Nimbérka’s 


commentary into two separate sütras  RAmünnja and Srikanthe 
take sitras 2 and 3 in Nimbürke's commentary pa one sūtra, also 
pitras 14 and 15 as one sūtra 


c» Qui G2 RO r7 
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